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ABSTRACTS 
 
English: 
 
Spiritual experiences as scientific paradigm exist since the early beginning of 
psychology. Still, there is not a lot of research around them. In this project, theories from 
Freud and Jung regarding spiritual experiences are explored. Three interviews were conducted 
in order to see how people feel and think during spiritual experiences but also how they 
change their meaning of life. Moreover, this report suggests a new and more specific 
definition of spiritual experiences. In this qualitative approach, Jung’s theory w s fo  d to be 
applicable. Rituals and symbols give meaning to situations which helps people to cope with 
them. They raise consciousness to solutions and positive approaches towards personal 
difficulties and so enable personal development. Since Fre d’s theory f  ds   tholog c l 
aspects in spiritual behaviour this research group were not able to test is applicability, since 
there was no educated knowledge how to indentify pathological behaviour. Generally, this 
report concludes on an overall pos t ve   fl e ce of s  r t  l ex er e ces to    erso ’s l fe. 
They contribute to both everyday life as also important personal transitions. The new 
definition of spiritual experiences was found successfully although we also found unclearities 
in the end. 
 
keywords: Spirituality, spiritual experiences, Freud on Religion, Jung on Spirituality 
 
 
German: 
 
Spritiuelle Erfahrungen als wissenschaftliches Paradigma existieren schon seit den 
frühen Beginnen der Psychologie. Trotzdem findet sich bisher noch nicht viel Forschung zum 
Thema. In diesem Projekt werden Theorien Freuds und Jungs untersucht. Drei Interviews 
wurden durchgefuehrt um herauszufinden wie Menschen während einer spirituellen Erfahrung 
fühlen und denken und wie die Erfahrungen Einfluss auf das individuelle Verständnis vom 
Sinn des Lebens nehmen. Weiterhin wird eine neue Definition für spirituelle Erfahrungen 
vorgeschlagen. Mit diesem qualitativen Vorgehen kann gezeigt werden, dass Jungs Theorie 
anwendbar ist. Rituale und Symbole bringen mehr Bedeutung zu Situationen, sodass 
Menschen besser mit solchen umgehen können. Sie machen Lösungen und positive Ansätze 
hinsichtlich persönlicher Schwierigkeiten bewusster und ermöglichen so persönlichen 
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Fortschritt. Um Freuds Ansatz zu prüfen, brauch es die Fähigkeit pathologisches Verhalten 
auszumachen, da er spirituelles Verhalten so definiert. Da diese Forschergruppe nicht über 
diese Fähigkeit verfügt, konnte Freuds Ansatz nicht ausreichend geprüft werden. Diese Arbeit 
schließt im Allgemeinen auf einen positiven Einfluss spiritueller Erfahrungen auf das Leben 
einer Person. Sie beeinflussen sowohl das alltägliche Leben als auch Abschnitte persönlicher 
Entwicklung. Die neue Definition spiritueller Erfahrungen konnte mit Erfolg angewendet 
werden, auch wenn sich weitere Unklarheiten gezeigt haben. 
 
 
Dutch: 
 
Spiritualiteit als wetenschappelijk paradigma bestaat sinds het ontstaan van het 
psychologisch wetenschappelijk onderzoeksveld. Tot op heden is er echter nog weinig 
onderzoek naar gedaan. In dit project zijn theorieën van Freud en Jung gerelateerd aan 
spiritualiteit onderzocht. Er zijn drie interviews afgenomen met als doel de gevoelens en 
gedachten van mensen te verkennen die een spirituele ervaringen hebben gehad. Ook is er 
gekeken hoe de spirituele ervaring hun kijk op de zin van het leven heeft veranderd. In dit 
r   ort  s er eve ee s ee    e we e  s ec f eke def   t e v   het co ce t ‘s  r t ele erv r  g’ 
geconstrueerd. Er is gekozen voor een kwalitatieve aanpak waarbij de theorie van Jung het 
best toepasbaar is. Rituelen en symbolen geven betekenis aan bepaalde situaties en kunnen 
ervoor zorgen dat mensen weten hoe ze met bepaalde levensgebeurtenissen om moeten gaan. 
Ze kunnen oplossingen bieden voor moeilijke situaties en ze ondersteunen de persoonlijke 
ontwikkeling. De theorie van Freud is niet uitgebreid toegepast bij het analyseren van de 
interviews, omdat hij voornamelijk de pathologische aspecten van spiritualiteit benadrukt. Dit 
onderzoeksteam is niet gekwalificeerd genoeg om hierover uitspraken te doen. De kennis om 
pathologisch gedrag en pathologische processen te analyseren ontbreekt. Over het algemeen 
concludeert dit rapport dat spiritualiteit positieve uitwerkingen heeft op het leven. Het heeft 
positieve gevolgen voor het dagelijks leven en het kan persoonlijke veranderingen uitlokken. 
De   e we def   t e v   het co ce t ‘s  r t ele erv r  g’ kw m voor ee  groot deel overee  
met de persoonlijke ervaringen van de mensen die zijn geïnterviewd. 
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Danish: 
 
Spirituelle oplevelser, som videnskabeligt paradigme, har eksisteret siden Psykologiens 
begyndelse. Dog er der ikke megen forskning bag disse. I dette projekt, udforskes spirituelle 
oplevelser ved hjælp af teorier fra Freud og Jung. Tre interview var foretaget for at kunne se 
hvordan mennesker føler og tænker samtidig med spirituelle oplevelser, men også hvilken 
indflydelse det har haft på deres mening med livet. Derudover, forslår denne rapport en ny og 
mere specifik definition af spirituelle oplevelser. I denne kvalitative tilgang, blev Jungs teorier 
fundet gældende. Ritualer og symboler giver mening til situationer, som hjælper mennesker at 
håndtere dem. De hæver bevidstheden til at finde løsninger og positive tilgange til personlige 
vanskeligheder, og derved muliggøre det personlig udvikling. Siden Freuds teori antyder 
patologiske aspekter i den spirituelle opførsel, har denne forsknings-gruppe ikke haft 
mulighed for, at teste dens anvendelighed, siden der ikke er nogen uddannet viden omkring 
hvordan man identificere patologisk opførsel. Generelt kan denne rapport konkludere, at 
spirituelle oplevelser overordnet set har en positiv indflydelse på individets liv. De bidrager 
både til livet i hverdagen, men også i vigtige personlige overgange. Den nye definition af 
spirituelle oplevelser blev fundet succesfuld, på trods af, vi også fandt uklarheder i enden af 
projektforløbet. 
 
 
Polish: 
 
Dośw  dcze    d chowe j ko    kowy   r dygm t  owst ł  wr z z  owst   em 
 sycholog  . Do tej  ory   e  rze row dzo o w ele b d ń    te  tem t. W r m ch  rojekt  
 rze row dzo o trzy wyw  dy,  by zb d ć co w dzą or z cz ją osoby  odcz s  rzeżyw     
dośw  dczeń d chowych or z j k zm e    s ę  ch życ e. Po  dto, w dok me c e zost ł  
 rzedst w o    ow , s ecyf cz   def   cj  dośw  dczeń d chowych. W b d     z stosow  o 
metodę j kośc ową,   głów ą wykorzystyw  ą teor ą był  teor   J  g . Ryt  ły   symbole 
  d ją se s wyd rze  om or z  om g ją l dz om sob e z   m  r dz ć. Wzb dz ją o e 
rów  eż w jed ostce w ększą św  domość rozw ąz      roblemów osob stych or z b rdz ej 
 ozytyw e  odejśc e do  ch rozw ąz    . B orąc  od  w gę f kt, że teor   Fre d  ko ce tr je 
s ę      tolog cz ych  s ekt ch z chow ń  ost  ow o o jej   e wykorzystyw ć. Pr c  
b d wcz  wsk z je  ozytyw y w ływ dośw  dczeń d chowych    codz e  e życ e 
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człow ek . Stworzo   dl   otrzeb  rojekt  def   cj  dośw  dczeń d chowych od  osł  
sukces, mimo pewnych   ej s ośc  w końcowej częśc   r cy. 
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Dimension Anchoring: 
      
In this project we cover the dimension of Subjectivity and Learning. The project deals 
with themes of subjectivity and individuality in relation to spiritual experiences. Our problem 
form l t o  “What do people feel and think when they have a spiritual experience and what 
kind of influences does it have on people's’ life?” de ls w th themes of s bject v ty  s  t 
tackles questions of subjective feelings, thoughts and behaviors in relation to spiritual 
experiences. Especially in the analysis and discussion of our interviews, we have tried to look 
at spirituality as a subjective psychological phenomenon. We have also stressed multiple 
times that our application of Jung and Freud's theory is a subjective interpretation of a 
singular case, rather than an application of a general theory. 
In the analysis we also focus on the interviewee's background and life context in order 
to understand their relation to spiritual experiences and what led them to spirituality. We also 
try to cover spirituality from different perspectives, including religious experiences, 
meditation and drug use, and different types of phenomena.  
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Chapter 1 Introduction and Problem Definition 
 
Many different news articles state that nowadays people are more involved with 
spirituality than ever before (Castella, 2013; Oppenheimer, 2014). In an article of the BBC 
news site it is claimed that a fifth of the UK population would refer to themselves as 
‘s  r t  l’ (  stell , 2013). Ke  eso  (2015) st ted th t    the U  ted St tes of Amer c    
fifth of the  o  l t o   s be  g “   ff l  ted w th   y tr d t o  l rel g o ”, b t 37% of th s 
gro   re ort themselves  s “s  r t  l”   d th t th s gro    s grow  g. They refer to themselves 
 s: “s  r t  l b t  ot rel g o s”. Wh t does th s co ce t  ct  lly me  ? The article of 
Ke  eso  (2015) ex l   s th t  eo le who c ll themselves ‘s  r t  l b t  ot rel g o s’  re  ot 
strongly connected to formal institutions, for example a church or another traditional religion. 
These people have a more personal view on the big questions in life and have their own ideas 
 bo t the me    g of l fe (for ex m le, ‘Wh t  s my role    l fe?’, ‘Who  m I?’, ‘Why do 
s ec f c th  gs h   e ?’ etc.). They f  d the r s  r t  l ty for ex m le    m  df l ess, 
meditation, paganism etc. (Castella, 2013).  
 
The q est o   s: ‘Why  re  eo le  ow d ys  ot th t stro gly co  ected to tr d t o  l 
religions anymore and why do they search for other practices which can help them find 
  swers to the b g q est o s    l fe?’ F rst of  ll, for   lot of  eo le, formal institutions, like 
the Catholic church, limit their individuality and freedom (Kenneson, 2015). In most cases 
these religions provide people with a specific lifestyle and rules which they need to follow. 
This can be in conflict with their own ideas about life. Second, science has contributed to the 
fact that some people do not believe in God anymore; they might think all the stories 
connected to faith can simply not be true, because scientifically they cannot be explained. But 
as Castella (2013) says    h s  rt cle: “B t wh le sc e ce m y be  ble to ex l    the world,  t 
does  ot evoke how m  y  eo le feel  bo t the r  l ce    the    verse”. So,  eo le who do 
not believe in God search for other things to give meaning to their lives. To be short, science 
might not be enough for many people, as it might not be capable of sufficiently explaining the 
big questions of life. It can be assumed that some people need spirituality in their lives, and 
this spirituality can express itself in various ways. Some people find it in traditional religions 
like in the Catholic or Islamic religion, while other people, and this group is steadily growing, 
find it in other practices.  
William James already wrote in 1902 that spiritual experiences contribute to a happy 
life. James writes about religious experiences, but with this concept he does not only refer to 
spiritual experiences regarding traditional religions; he points to spiritual experiences in 
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general, which can manifest in all sorts of situations, not necessarily relating to any religion as 
s ch. He t lks  bo t   ter  l rel g o s ex er e ces   d the rel t o sh   to  eo le’s ow   de s 
or feel  gs of the d v  e: “We speak of the individual's relation to ‘what he considers the 
divine’, we must interpret the term ‘divine’ very broadly, as denoting any object that is 
godlike, whether it be a concrete deity or not.” (James, 1902, p. 35). “The divine shall mean 
for us only such a primal reality as the individual feels impelled to respond to solemnly and 
gravely, and neither by a curse nor a jest.” (James, 1902, p. 39).  So, the divine does not have 
to be a god, it can also be something mystical, like a feeling of something that is bigger than 
yo rself. Accord  g to J mes, m  k  d,   d es ec  lly  eo le who h ve ‘s ck so ls’, need 
spiritual experiences, because it can bring immediate joy to their lives and it can make sure 
that people think positively about everything that happens to them. James talks about the 
mind-cure movement which is a gathering of different groups of people who are really 
optimistic about life and believe that there is no such thing as evil. They also claim that fear is 
an unnecessary emotion. According to James, there is a strong relation between the mind-cure 
movement and spiritual experiences. He says that the oneness with God or another higher 
power can give a person the same optimistic life view as the mind-cure movement does. A 
person who joins a mind-cure movement or experiences spirituality possibly thinks that 
everything will be alright, because he relies on the goodness of God. For example, in his book 
James talks about a person who believes in God and feels happy, because he thinks that God 
can protect him from evil; he feels the love of God in everything he does and that makes him 
feel good. For ex m le, the   thol c rel g o  works w th the co ce t of ‘co fess o ’. Th s 
means that it is not necessarily a big disaster when a person does something wrong. When the 
person makes a confession, God will forgive him for his sins and this thought can give a lot of 
comfort to the individual experiencing the forgiveness of the almighty. James says that it is 
es ec  lly good for ‘s ck so led’  eo le ( ess m st  eo le who  lw ys l ve    fe r). S  r t  l 
experiences tend to have positive outcomes for those people: they may feel more free and 
relieved. To be short, in the eyes of James, spiritual experiences lead to happiness. In his view 
God could also be replaced by something else, for example by nature. He also mentions a 
person who trusts the goodness of nature completely. Because of his faith he feels confident 
and lives without fear. So, God can be replaced by a lot of different things. It is the symbolic 
value and the mental contribution that is important. 
 
Jung (1977) shared the opinion of William James and he also stated that people need 
spirituality to live a life without problems, for example without neurosis. According to Jung, 
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symbols and rituals are a crucial element in this regard. He claimed: “Man expresses his most 
fundamental and most important psychological conditions in this ritual, this magic, or 
whatever you call it” (Jung, 1977, p. 270-271). For example the Catholic symbol of Jesus 
Christ on the cross is allegedly able to heal the inner wounds of some people. The cross 
symbolizes the sacrifices Jesus Christ had to make in order to save the life of his followers. 
When people look at this symbol they probably think about their own sacrifices they had to 
make in their life. Then they feel that they are not on their own, Jesus did the same, so it heals 
their psychological wounds. In their minds, Jesus Christ was a good person and did the same 
thing they had to do, so it makes them feel good about themselves and their acts in the past. 
This is just an example of a symbol which could have positive psychological effects on 
 eo le's’ feel  gs   d tho ghts;  t h s the  b l ty to  rotect them from me t l he lth  ss es. 
J  g s  d th t we  s h m   be  gs  re  ll     eed of   ‘symbol c l fe’.  
 
The paper aims to focus on spiritual experiences in relation to the meaning of life (What 
do spiritual experiences mean for people? How do they influence their lives?). The problem 
definition is: ‘What do people feel and think when they have a spiritual experience and 
what kind of influences does it have on people's’ life?’ This subject was chosen, because 
there is a huge interest in a more scientific approach to spirituality. This became clear during 
the first group meeting with our supervisor when we had to explain why we had chosen the 
subject. Some group members find it interesting to examine these big questions in life while 
other group members are interested in the topic and think that it is out of the ordinary and 
something different from their studies at their home universities. Some even had spiritual 
experiences themselves in one way or another and therefore want to investigate further. The 
topic is even more interesting for us, because none of us are strongly connected to a 
traditional religion, so we would like to research the different kind of ways in which people 
can have spiritual experiences and the theoretical interpretations of these. Because of the 
personal interest in the subject, the questions of the problem definition will be regarded. 
As the whole paper will revolve around spiritual experiences, it is important to provide 
a clear definition of spiritual experiences. This definition is based on the literature used for the 
project and it is a combination of different, already existing definitions: 
 
“Spiritual experiences are extraordinary perceptions in an altered state of 
consciousness. Altered states of consciousness are “shifts [...] in our subjective awareness 
that are perceived to be unusual” (Nelson, 2009). “Unusual” associates with William 
James (1902) stating that spiritual experiences have a “quality in them which we can meet 
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nowhere else”.  To attribute a situation as spiritual is subjective and depends on the 
individual’s interpretive framework, such as beliefs, religious background, language, 
culture, etc. Spiritual experiences are accompanied by strong emotions like desire or 
yearning (Nelson, 2009).” 
 
According to this definition, and in accordance with James (1902) and Jung (1977), 
spiritual experiences can have a religious background, but this does not have to be the case. 
They can also have a more mystical background. The specific experience is then not 
necessarily linked to a traditional religion, like experiencing the presence of God or Allah or 
The Virgin Mary, but it is rather a feeling that something really special, something 
indescribable, something bigger than you has happened (James, 1902). In chapter two this 
will be discussed more extensively and different kinds of spiritual experiences will be 
mentioned as well.  
 
Further in our research, the literature of Carl Gustav Jung, Post Jungians and Sigmund 
Freud is investigated. Carl Gustav Jung wrote a lot about spiritual experiences and their 
  fl e ce o  the me    g of l fe. Th s  s why J  g’s theory  s  m ort  t for th s  roject. Post 
Jungians investigate the theory of C.G. Jung and widen his concepts. Sigmund Freud takes a 
critical look at religion, both for the individual and society as a whole, and the psychological 
processes within them. These theories will be described in detail in chapter 3 and 4. Besides 
this, three people were interviewed who have experienced spirituality in different ways. One 
person has spiritual experiences within the Catholic religion, one person is a shamanistic 
leader of ayahuasca sessions and one person experiences spirituality during reading the 
Vedas. These three different kinds of spiritual experiences are chosen because it is interesting 
to examine the similarities and differences between these experiences. The transcribed 
interviews are attached in the appendix. In chapter 5 the interview method will be explained 
and elaborated. In chapter 6 a conclusion regarding the interviews is stated and a comparison 
between the spiritual experiences, which will be mentioned in the interviews, and our own 
definition will be made. The last chapter includes the discussion and critical thoughts. 
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Chapter 2 Some Examples of Spiritual Experiences 
 
As mentioned in the introduction of the paper, people practice spirituality in various 
ways. When people are searching for spiritual experiences deliberately, these experiences will 
be referred to  s ‘  d ced’ s  r t  l ex er e ces. S  r t  l ex er e ces th t c   be descr bed  s 
accidental or spontaneous, often without the apparent consent of the experiencing individual, 
w ll be c lled ‘ o -  d ced’ s  r t  l ex er e ces. In this chapter of the paper, different kinds 
of spiritual experiences will be presented, induced and non-induced ones, religious and non-
religious ones. Religious spiritual experiences refer to experiences that take place within the 
framework of a specific religion, for example the Catholic or Islamic religion. Non-religious 
experiences do not have to be connected to religion, they can be triggered by different kinds 
of things. When talking about spiritual experiences, references are made to a broad and 
complex variety of phenomena which fit to the definition stated in the introduction paragraph. 
Nelson (2009) states that an experience is a spiritual one when a vision is included, for 
ex m le   ‘se se of  rese ce', whe  the  erso  h s the feel  g th t he has been seen or 
helped, when there is a feeling of connectedness, or when the person thinks that he has 
received special knowledge, for example knowledge of the divine. James (1902) also 
described other examples of feelings which belong to spiritual experiences. For example, 
James talks about the feeling of inability to describe the experience, about the feeling that 
something really fundamental was learned, the feeling of transiency and the idea that it was 
not under the control of the person who experiences this spirituality. The feelings James 
(1902) describe, are also known as mystical experiences (Nelson, 1902). In the rest of this 
chapter different kinds of spiritual experiences or possible aspects of a spiritual experience 
will be discussed and some examples of people who have had those experiences will be 
included. However, not all existing experiences can be mentioned due to their great number 
and variety, only some selected experiences will be described in order to provide an 
impression of the different kinds of forms in which spiritual experiences exist.   
  
2.1 Sense of Presence  
 
In the article of Steffen and Coyle (2009), people are mentioned who experienced the 
‘se se of  rese ce’ of   de d loved o e. They s y th t  t  s   s bject ve ex er ence in which 
the person, who is in clear consciousness, suddenly feels the presence of someone who cannot 
be there in reality. In addition, they state that this phenomenon can happen to everyone. 
Steffe    d  oyle (2009) descr be  t  s   “ge er l,  o -spec f c  w re ess of  rese ce” or   
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“v v d feel  g of     m erce t ble  rese ce”. The ‘se se of  rese ce’ c   be see   s   
spiritual experience, as it is a kind of vision some people have. Afterwards, they can have the 
feeling that they were connected to something special, that they were experiencing something 
indescribable and that it gave them some important insights. In the study of Bennett and 
Bennett (2000) a couple of women were asked if they ever had the feeling that their dead 
husband or mother was with them or near them and these widows described their sensory 
experiences very precisely. One woman answered: 
 
“Oh yes! Very often! Very often. Because sometimes I’ll sit in here and somebody will 
say, `Mary!’ and I’ll look round, and I thought, `Well, I’ve not done it! I’ve not said that!’ you 
know. Yeah, I have, about three times. Yes, I can honestly say that. About three times and 
somebody said, `Mary!’ and I’ve thought, `That’s Tom!’ you know. Because I know there’s 
nobody else it could be. But that has happened three times.” (Bennett & Bennett, 2000, p. 
143). 
 
Another woman answered: 
 
 “But I always feel that if I'm in any trouble, I can feel the nearness of my mother ... I 
mean, it doesn't go away, but I feel she's there. I went through a very bad time quite a few 
years ago. My husband had a very bad illness. I couldn't have gone through that on my own 
strength ... So, as I say, I didn't bear that on my own. I did come through it, and I really do 
think—I always feel that in any time of trouble my mother... is very close by me”. (Bennett & 
Bennett, 2000, p. 151) 
 
I  these ex m les the wome  d d  ot le r  someth  g f  d me t l   d the ‘se se of 
 rese ce’ ex er e ce d d  ot g ve them very  m ort  t   s ghts    l fe,  t le st th t  s  ot 
described in the article of Bennett and Bennett (2000). The same can be said about the 
criterium of an altered state of consciousness, it is not possible to derive from the examples 
that the women were in an altered state of consciousness. Because of this these experiences 
are  ot com letely s  r t  l  ccord  g to o r def   t o , b t   ‘se se of  rese ce’ ex er e ce 
can be part of a spiritual experience. Besides this, it can be stated that it was very special to 
them   d  t w s ‘   s  l’ ex er e ce, someth  g wh ch ‘c   ot be met somewhere else’ 
(James, 1902). The experiences were also accompanied by strong emotions. So regarding 
these  rg me ts o e c   co s der the ‘se se of  rese ce’ ex er e ces descr bed  bove  s 
spiritual experiences.  
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2.2 Near-death Experiences  
 
Near-death experiences can also be regarded as spiritual experiences, because they often 
  cl de    ‘o t-of-body’ ex er e ce,   feel  g of cosm c    ty,   d v  e revel t o ,   d   
‘se se of  rese ce’ of rel g o s f g res or myst c l feel  gs (Greyso , 2006). Greyson (2006) 
states that there are always differences between near-death experiences; they are never the 
same, but he reports that there are some elements which are mentioned by a lot of people who 
have had a near-death experience (Moody, as cited in Greyson, 2006). Some of these elements 
are: not being able to talk during the experience, hearing him- or herself pronounced to be 
de d, feel  gs of  e ce, he r  g  o ses, ex er e c  g   t   el, ex er e c  g    ‘o t-of-body’ 
sensation, meeting with religious or spiritual beings, experiencing a bright light and getting in 
touch with important knowledge about life. Near-death experiences have happened to people 
who were reported to be clinically dead, but then were resuscitated. It also happened to people 
who could describe their experiences of near death right before they died, and to people who 
thought they were going to die, for example because of a severe accident or an illness 
(Greyson, 2006). Below you can read two different reports of near-death experiences: 
 
“I found myself elevated. There was nothing underneath. I was in a dark place except 
there were patches of mist. I never saw myself below [...]. I wasn’t frightened.  I had no pain. 
And I think I was wondering, “Why aren’t I afraid?” But I wasn’t afraid. It felt natural.  I felt 
this feeling of love. It was like all of a sudden I could feel this whole feeling of love and joy. It 
was all around me. My eyes were automatically drawn to the side and I saw this circle of light 
off in the distance. I’ll never forget it. And I could feel this love just coming from that light. It 
was all around me. It wasn’t a beam. It was just the feeling of it coming from that light. It was 
so beautiful! I could never explain it in a million years. And I went towards that light with my 
arms extended. I just wanted to embrace it. And as I did this I started to move. I wasn’t 
walking. But I could feel the vibrations, the air as I was going along, I could absolutely feel it.  
It didn’t bother me and it was perfectly natural. And as I was getting closer to the light, I was 
having an argument with myself. And I was saying, “Don’t you think you should go back and 
take care of your children?” I remember I said, “No!” I love my children. And I loved them 
up there. But it was a different kind of love. This is the hardest part for me to explain. It’s a 
true love, a pure love, free of earthly worries. Absolute pure love!” (Greyson, 2006, p. 395-
396) 
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“I heard my doctor say, “I’ve lost her; she’s gone!”.  Then four angels were carrying 
me through a great, huge auditorium.  The two large doors of the auditorium opened, and we 
went out and up, through space. I saw a beautiful white city, with a wall around it and a set of 
gates facing me. I was so excited, because I wanted to go through those gates. There was a 
beautiful bright light over the city. I could not go through the gates into the city, but found 
myself back on the operating table. My doctor said, “I’m so glad you are back; your husband 
will be so glad you are back.” I  was crying as if my heart would break, telling him that I did 
not want to come back. I begged him to let me go again, it was so beautiful! It was the saddest 
time of my life, and yet it was the most beautiful!” (Greyson, 2006, p. 396-397) 
 
In both experiences the persons were in an altered state of consciousness, because they 
were both not conscious. Besides this both persons experiences something indescribably 
beautiful. In the first example it was a very beautiful light which evoked the feeling of a ‘true, 
love, a pure love, free of earthly worries’ (Greyson, 2006, p. 395-396). In the second example 
the person talks about a ‘beautiful white city [...] a beautiful bright light over the city’ 
(Greyson, 2006, p. 396-397). Again we can state that it refers to something unusual which 
cannot be met somewhere else (James, 1902). In both experiences really strong emotions are 
described as well. According to our definition the persons had spiritual experiences. 
 
2.3 Moments of Awe  
 
‘Mome ts of  we’ c    lso be   k  d of s  r t  l ex er e ce. Accord  g to Kelt er   d 
Haidt (2003)   ‘mome t of  we’ refers to   k  d of emot o  wh ch yo  c   f  d o  the 
boundary of the distinct emotions pleasure and fear (it touches more often the emotions of 
 le s re th   fe r). ‘Mome ts of  we’  re  ll  bo t wo der, s r r se   d  dm r t o . A 
 erso  c   ex er e ce   ‘mome t of  we’ reg rd  g d ffere t eve ts   d objects, for ex m le 
by seeing a waterfall, hearing specific kind of music, or experiencing childbirth, but in general 
it can be said that it will be triggered by religious, political, natural, and cultural (like art) 
eve ts   d objects (Kelt er   d H  dt, 2003). More s ec f c, ‘mome ts of  we’ c   be 
triggered by powerful and obscure events or objects, for example by a huge mountain or by a 
complex painting (Burke, as cited in Keltner & Haidt, 2003). According to Burke (1990, as 
c ted    Kelt er & H  dt, 2003) the co ce t of ‘ ower’ refers to the feel  g of be  g  oth  g 
  d feel  g very v l er ble. The co ce t ‘obsc re’ refers to   st te of m  d whe   t  s h rd to 
grasp the meaning of it; when an event or object is obscure it is fascinating. Tisdell (2008) 
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c lls them ‘sh mmer  g mome ts’ wh ch c   co t      s g  f c  t le r   g  rocess. Here 
below there  re two ex m les of ‘mome ts of  we’:  
 
“When I met Rina, she was a 50-year-old artist. She participated in my music therapy 
group, expressing a wish to “get in touch with her inner music.” During one session we 
experimented with our voices. Rina was improvising vocal sounds along with three other 
women. With their eyes closed they started making different sounds, which gradually turned 
into a beautiful, harmonious melody with long “ooh-aah-eeh” sounds in soprano. I was 
sitting close to Rina, and when I closed my eyes for a few seconds, I had an image of being in 
a sacred, spiritual temple. When I opened my eyes and looked at Rina, she appeared to be in 
some type of trance state. Her whole body was moving. She clapped her hands from time to 
time as if she were in ecstasy. I felt that she was in a different place. The following week, at 
the beginning of the next music therapy session, Rina said that this had been the most 
incredible experience she had had in her life. She explained that it had completely changed 
the way she perceived herself and understood her art work. Indeed, it was “a moment of awe” 
for both Rina and myself.” (Amir, 1993, p. 85-86)  
 
“In the woods, we return to reason and faith. There I feel that nothing can befall me in 
life - no disgrace, no calamity (leaving me my eyes), which nature cannot repair. Standing on 
the bare ground, - my head bathed by the blithe air and uplifted into infinite space, - all mean 
egotism vanishes. I become a transparent eyeball; I am nothing; I see all; the currents of the 
Universal Being circulate through me; I am part of parcel of God. The name of the nearest 
friend sounds then foreign and accidental; to be brothers; to be acquaintances, master of 
servant, is then a trifle and a disturbance. I am the lover of uncontained and immortal beauty. 
In the wilderness, I find something more dear and cognate then in the streets or villages. In 
the tranquil landscape, and especially the distant line of the horizon, man beholds somewhat 
as beautiful as his own nature. The greatest delight which the fields and woods minister is the 
suggestion of an occult relation between man and vegetable.“ (Emerson, as cited in Keltner & 
Haidt, 2003, 309-310). 
In both examples a really positive feeling is described, a feeling of ecstasy. In the first 
example it is about a woman who entered a trance when she was improvising vocal sounds 
with some other people and the experience changed her whole perspective on herself and her 
work. I  the seco d ex m le   ‘mome t of  we’ evoked by   t re  s descr bed,    wh ch the 
person feels completely tranquilized by the physical sensations he experiences when he is in 
nature. Besides this, he feels connected to God. In both examples an incredible, indescribable, 
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unusual feeling and an altered state of consciousness is present: the woman is in a kind of 
trance and the man experiences also extraordinary state of consciousness in which he sees and 
feels things differently. These characteristics will make it a spiritual experience according to 
James (1902) and according to our definition. 
 
2.4 LSD 
 
People who use the psychedelic drug called LSD (Lysergic Acid Diethylamide) 
sometimes have spiritual experiences as well (Dobkin de Rios & Janiger, 2003). From a 
neuroscientific perspective LSD is a synthetic chemical substance, which can alter or expand 
the consciousness of a person; it disrupts the serotonin system in the brain which can cause 
spiritual, mystic and ecstatic experiences (Masters & Houston, 2000; Stel, 2007). Grof (1972) 
stated that psychedelic drugs, for example LSD, are able to confront the user with his own 
unconscious and the levels of his own personality which are normally almost unreachable, 
even with help of other techniques like hypnosis, sleep and sensory deprivation or 
psychotherapeutic methods. He stated that it is possible to distinguish four stages within the 
LSD experience. The f rst o e  s the ‘Abstract and Aesthetic Experiences’ (Grof, 1972, p. 19). 
In this stage the subject experiences perceptual changes in his environment. For example, 
colours become brighter and more vivid. Besides this the subject can attribute emotions to the 
images and visions he has. For example, the subject can have a happy feeling combined with 
the t r   g sq  res he sees. The seco d st ge wh ch  s me t o ed  s c lled: ‘Psychodynamic 
Experiences’ stage. In this stage the subject will relive important memories, emotional 
problems and possible unresolved conflicts from the past. Sometimes people relive their 
tr  m s    th s  h se. The th rd st ge  s c lled: ‘Prenatal Experiences’ stage. Not everybody 
reaches this stage, and mostly it will be reached after some LSD sessions, but this phase is all 
about experiencing the pain of birth again. Death and the inevitability of life also play a 
central role in this stage and some people experience psychical traumas. Grof (1972) states 
that the subject can be psychically in pain during the session. Because the subject is occupied 
with the inevitability and the meaning/ purpose of life (the subject realizes that he cannot 
escape the inevitability of life, in other words death), it is in this stage also about evoking 
s  r t  l ty w th   the s bject: “The other important consequence of the shocking emotional 
and physical encounter with the phenomenon of death is the opening up of spiritual and 
religious dimensions that appear to be an intrinsic part of the human personality [...]” (Grof, 
1972, p. 25). Afterwards people are more likely to search for spiritual or religious meaning in 
19 
l fe. The l st st ge  s c lled: ‘Transpersonal Experiences’ stage. This stage can actually only 
be reached when the subject already worked through and integrated the material 
psychodynamic and prenatal stage offered him. Within this phase, spirituality is important as 
well. The subject will experience phenomena from the deep unconscious which he did not 
know about or recognized before. Grof (1972, p. 35) stated that the content of the fourth stage 
is: “The transpersonal experiences, the contents of which are not based on generally accepted 
"objective reality," are the following: spiritistic and mediumistic experiences. experiences 
types of transpersonal experiences implications of prenatal and transpersonal experiences of 
an encounter with suprahuman spiritual entities, archetypal experiences, and experiences of 
an encounter with blissful and wrathful deities”. According to him, the information obtained 
from this stage is very important to understand a person completely. Therefore, this phase 
contains relevant information which can be used in therapeutic sessions. 
 
The experience after taking LSD is different for every individual and it depends on the 
situation, but Masters and Houston (2000) claim that there are some common effects. Some of 
them will be mentioned below: changes in sensational perceptions, changes in experiencing 
time and space, hallucinations, enhanced recall of memories, changes in body image, changes 
in consciousness (the person feels and thinks that he is two or more persons at the same time) 
etc. All these effects can have a spiritual nature, because they can all meet the characteristics 
of Nelson (2009) and James (1902) which are mentioned in the beginning of this chapter. 
Here below you can read an example of a LSD experience which had a spiritual aspect: 
 
“We were outside walking and suddenly I realized an energy from the earth rising up 
my spine and staying there. I felt very comforted by a higher being. I felt part of it or chosen 
of it. I called it ‘the mother’ since I couldn’t find a better word for the caring and nurturing 
energies I felt pouring out of myself. I found an aspect of my life’s purpose in this moment. To 
help and care for people and give away the energy of the mother. Later on, I realized another 
notion about the world which was very profound. I understood everything that was 
happening. I understood animals, humans and the earth. Everything, the whole universe is 
connected by constant flows of energy patterns. I could feel them and see them influencing 
each other around me. Humans were merely small lights in this huge patterns, expressing 
them on the outside and also influencing them with their own unique pattern. I felt that a 
great power revealed this knowledge in me. I felt so relieved since I can understand now that 
every worry and every problem is fine because it is part of the whole flow of life.” (personal 
experience from the project group) 
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It can be stated that the person above had a spiritual experience, since he experienced an 
altered state of consciousness, due to the psychedelic substance. It is also an unusual 
experience, because the person feels things which are not present in everyday life experiences, 
for ex m le th s feel  g: “I felt very comforted by a higher being. I felt part of it or chosen of 
it. I called it ‘the mother’ since I couldn’t find a better word for the caring and nurturing 
energies I felt pouring out of myself” (Perso  l ex erience from the project group). Besides 
th s, the  erso  ex er e ced   gre t   s ght   d le r ed someth  g cr c  l: “Later on, I 
realized another notion about the world which was very profound. I understood everything 
that was happening. I understood animals, humans and the earth” (Personal experience from 
the project group). At last, it is possible to conclude that strong emotions were evoked, 
because the person stated that he felt a great relief when he understood the world completely. 
To be short, it can be stated that this LSD experience is a spiritual experience, because it fits 
completely to the definition.  
 
2.5 Ayahuasca  
 
Ay h  sc  or ‘s  r t v  e’  s   sh m   c brew,  sed by the   d ge o s tr bes of the 
Amazon to connect with the spirit world or the great spirit. It is an inherited part of the rituals 
of these tribes and it has been there for centuries (Shanon, 2002). It is a mixture of two 
different plants from the South American jungle, boiled together for days to create the right 
brew. The active psychedelic ingredient in the brew is DMT (Dimethyltryptamine), which just 
as LSD is a powerful hallucinogenic substance. Participants in the ayahuasca rituals often 
report the effects, we have earlier referred to as the definition for spiritual experiences. This 
includes out of body experiences, the feeling of wholeness or oneness, sense of presence and 
visions, and participants often feel they have learned or will learn something from the 
experience (Shanon, 2002). As an example, National Geographic had a journalist participating 
in sessions in the Peruvian Amazon in 2015 and he described his experience as: 
 
“[...]I sailed up through the tunnel of fire, higher and higher until I broke through to a 
white light. All darkness immediately vanished. My body felt light, at peace. I floated among a 
beautiful spread of colours and patterns.” (National Geographic, 2007, p. 1).  
 
 
 
 
21 
The journalist ends up feeling that: 
 
 “It was as if I’d been shown my own self imposed hells and taught how to free myself 
from them.” (National Geographic, 2007, p. 2). 
 
 h rles Grob, MD     sych  try  t U LA’s School of Med c  e, launched an in-depth 
study on ayahuasca in 1993 on the psychological effects of taking the medicine over longer 
periods of time. He explains that participants “came back with images, messages, even 
communications. They are learning about themselves, reconceptualizing prior experiences. 
Having a profound psycho-spiritual epiphany, you’re not the same person, you were before.” 
(National Geographic, 2007, p. 2). 
 
 Participating in an ayahuasca session can definitely be described as an induced 
spiritual experience, as it fulfills our earlier definition. At first, it can be stated that the persons 
were in an altered state of consciousness, because ayahuasca is a psychedelic drug. The 
example given above describes as well an unusual feeling when the subjects is sailing through 
the tunnel and breaking through the light. It is also about learning something really important, 
about how to become free from someone's own struggles.  
 
2.6 God-helmet  
 
Some researchers developed psychological experiments, which could make sure that 
people get spiritual experiences. In other words, these experiments could induce spiritual 
ex er e ces. O e ex m le of s ch    sycholog c l ex er me t  s the ‘God helmet’ of  ook 
and Persinger (1997). In 1987 Persinger and his colleague Makarec researched the temporal 
lobes in association with spiritual experiences. This was based on prior research results, which 
had indicated that people with abnormal activity in their temporal lobes, like people who 
s ffer from tem or l lobe e  le sy, ofte  h ve s ec f c s  r t  l ex er e ces, l ke   ‘se s t o  
of  rese ce’, or    ‘o t-of-body’ se s t o . Peo le who s ffer from tem or l lobe e  le sy 
often experience interictal behaviours as well. This means that they have high concerns about 
religious or philosophical issues between two epileptic seizures. Persinger and Makarec 
(1987) tho ght th t th s   tter  m st be v s ble w th   ‘ orm l’  eo le  s well ( rob bly less 
frequent and not dominating their behaviour), when their temporal lobe would become more 
activated. Based on the results described above Cook and Persinger (1997) developed a 
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helmet which can stimulate the temporal lobes, which can cause a spiritual experience. The 
helmet stimulates parts of the temporal lobes with complex magnetic fields (Tinoco & Ortiz, 
2014). The results showed that 80% of all the participants experienced the presence of a 
sentient being and a small part of the participants reported the presence of God. Tinoco and 
Ortiz (2014) replicated the study of Cook and Persinger (1997) in Brazil and they found 
approximately the same results. In the study of Tinoco and Ortiz (2014), the experiences of 
people are described: After the psychological experiment with the helmet, the participants had 
to tell the researcher what they felt and thought.  
After the experiment some people told this:  
 
“Felt very well”, “Felt good, in a meditative state. If had more time, would have 
entered in an altered state of consciousness.”.  
 
 “Felt well and light; thinks had a mild religious experience.” 
 
“Felt very well. Feeling peace, tranquility. If it took more time, would leave the 
body.” 
 
 “Felt like he came back to earth; felt very well. Seemed like a dream.” (Tinoco 
and Ortiz, 2014, p. 241-245) 
 
In conclusion, some participants experienced paranormal or spiritual things, like 
specific smells, weird body alternations, out-of-body sensations, the presence of someone in 
the room, altered states of consciousness, feeling peace and tranquility etc. The quotes can be 
seen as (light) spiritual experiences, because some people who participated in the research of 
the God helmet ex er e ced th  gs wh ch h d   s  r t  l b ckgro  d, for ex m le    ‘o t-of-
body’ ex er e ce,   ‘se se of  rese ce’,  ltered states of consciousness etc. It is not possible 
to state that all criteria of the definition are met, especially not from the article. Therefore, it is 
not as clear as in the other examples, but there were some people who experienced some sort 
of spirituality, some sort of altered state of consciousness, during and after the experiment 
with the God helmet.  
2.7 Sufi-dancing  
 
Some rituals can lead to spiritual experiences as well, for example Sufi-dancing. Sufi-
dancing is a ritual within the Sufi culture, called Sufism. Nowadays, this specific ritual is very 
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popular in Western countries (Sedgwick, 2005). It is a popular kind of meditation because of 
the  oss ble effects  t c   h ve o   eo le’s he lth (S  ers  r t  l,  .d.). W th   S f sm, the 
Sufi has to submit to the will of God and in his life on earth he has to prepare himself for the 
meeting with God. Before the meeting with God   S f  h s to s bd e h s ‘self’, ‘ego’ or ‘self-
co sc o s ess’, wh ch  ll refers to the    m l s de of h m   be  gs (Geels, 1996). The ‘self’, 
‘ego’ or ‘self-co sc o s ess’  s the e emy   d whe     erso   s  ble to s bd e h s ‘self-
co sc o s ess’, he reaches the highest level of spiritual experiences.  
 
A lot of practices within Sufism serve the purpose of making people aware of God and 
getting to know him better (Sedgwick, 2005). An example of a practice which serves this 
purpose is the repetitive prayers Sufis have to do every day. Some orders, called the Mevlevi 
order and Halveti-Jerrahi order, who are especially located in Turkey, have a special swinging 
  d wh rl  g r t  l wh ch h s the   r ose of     h l t  g the ‘self-co sc o s ess’, 
remembering God and possibly experiencing his presence (Geels, 1996). It is also known as 
Sufi-dancing or Sufi-whirling. Antoon Geels (1996) describes the Sufi-dancing ritual within 
the Halveti-Jerrahi. To be short, the ritual is led by the shaykh, the leader of the order, and he 
tells everybody what they have to do. It is all about repetitive praying, singing and dancing to 
honor God. The speed of the singings is important; the shaykh determines the speed and it 
varies a lot. During the prayings and singings the people make body movements. Sometimes 
these are small body movements to the left and right with their right hand on their heart, 
sometimes these are small movements only with their head and sometimes the people are 
dancing in a circle holding e ch other’s hands. At one specific moment Mevlevi-dancers enter 
the ‘d  ce floor’   d st rt d  c  g. Before they st rt they let dow  the r bl ck clo k. They  re 
whirling in the middle of a circle with their arms stretched to the sides and with every turn 
they pronounce the name Allah (Friedlander, 1992). After the dancing they stretch their hands 
out into the front and put them into their faces again, this to receive the blessings of God.  
 
According to Geels (1996) people have spiritual experiences during Sufi-dancing 
because of the verbal and motoric monotony or the special way of breathing during the ritual 
(a kind of hyperventilation which causes dizziness and lightheadedness). This makes sure that 
perceptual and cognitive processes alter and that a person loses his defensive functions. These 
defensive functions refer to the mechanism which take care of the adaptation to environmental 
impulses. Besides this, the verbal and motoric monotony inhibits the inner animal which 
refers to  ll the ‘b d’ tem t t o s of h m   be  gs, e rl er referred to  s the ‘self-
co sc o s ess’. Bec  se of the loss of defe s ve f  ct o s   d the   h b t o  of the ‘self-
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co sc o s ess’,    erso   s  ble to g ve free w y to h s emot o s   d to f ll   to   st te of 
ecstasy. This could lead to a feeling of the presence of God. Geels (1996) makes it clear that 
 ot  ll  eo le  re c   ble of los  g the r ‘self-co sc o s ess’. 
 
We could not find explicit thoughts, feelings and visions of people who had a spiritual 
experience during Sufi-dancing, but in general a feeling of a higher level of spiritual 
experiences was found. The people, who enter the highest level of spiritual experiences, 
describe it as a state of ecstasy in which they feel the love of God. Besides the contact with 
God, their soul gets purified as well. Afterwards they feel relaxed and their body and mind 
has become stronger (TheWhirlingdervishes, n.d.). Some other people say that once you 
fo  d yo r ow  wh rl  g ‘tw st’,  t feels l ke yo   re  ot do  g  t by yo rself anymore; God or 
the divine has entered the body. During this phase the person feels joy and the love of God. 
Accord  g to them th s co ld h ve     m  ct o   eo le’s me t l he lth (S  ers  r t eel,  .d.). 
 
2.8 Zen  
 
Zen is a religious and philosophical tradition with its roots in the Tendai school of 
Buddhism. It began in Japan in the mid-twelfth century. Its founder was a monk who traveled 
to China and imported the tradition in the country. In Japan it arrived after a period of 
political turmoil and war, and brought some very innovative ideas to the table by rejecting the 
esoteric nature of previous Buddhist schools. According to Robert Ellwood (2008) Zen has 
some very unique characteristics that distinguish it from other forms of Buddhism and lead to 
a vast spectrum of different practices. Zen is peculiar compared to other schools of Buddhism 
for both its beliefs and its modes of transmission of knowledge: in primis, Zen Buddhism does 
not rely on sacred texts, but rather on meditation through practice in various forms: to put it in 
s m ler terms, o e m ght s y th t Ze 's w y of co vey  g rel g o s tr ths follows the “show, 
do 't tell”    ro ch. 
 
As will be explained further, in Zen there is no absolute way to enlightenment. It often 
entails meditation work and realization of one's true nature, but this introspective reflection 
can be done in any number of ways, from chanting to martial arts and flower arrangement. 
Any activity can be a way to achieve enlightenment, if the user achieves mastery in such 
activity. The reason of this    ro ch  s to be fo  d    Ze ’s rel g o s   d  h loso h c l v ew, 
that as pointed out differs from other, similar faiths: Compared to prior forms of Buddhism, 
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Zen claimed that Nirvana is not a place, but rather an all-encompassing force: Asceticism and 
reincarnation are not a path to Nirvana, but rather a path to guide people to realize that there is 
no single path to Nirvana, because Nirvana is everywhere at all times. In Zen all creatures can 
ascend to Nirvana, all living things contain the essence of Buddha because being part of the 
universe simultaneously means being part of Nirvana. The spiritual experience is not so much 
an upward climb towards enlightenment, but rather a discovery and a research of the Buddha-
nature within ourselves and the world around us. Following such beliefs, Zen masters rejected 
Buddhist sacred texts concluding that the path to enlightenment had to be very much 
connected with the world and very much practical. Zen wisdom and spirituality is not to be 
understood in a rational way, but instead relies on a kind of deep instinctual knowledge. 
Training this type of knowledge seems to be the main role of practicing. Examples of this 
peculiar kind of knowledge are koan, apparently simple but nonsensical riddles which are not 
supposed to be solved with logic but by instinct, and often reveal to the student some key Zen 
truth. koan often deal with the themes of duality and non-duality: a famous one is “What is 
your original face before your mother and father were born? ” (Ellwood, 2008, p. 36). 
 
These questions are nonsensical and cannot be understood in a logical way: they are 
meant to instill doubt about the nature of the world and help the monk transcend his logical 
thinking. They also want to show that this type of logic is erroneous because there is no 
distinction between the physical world and Nirvana: To use logic, they seem to say, is to 
delude oneself into thinking that these two realities are separate. 
The ‘r ght’   swers to the koan above reflect this concept: your face before you were 
born was the face of the Buddha. 
Koan express an important point about Zen: everything that needs to be learned is 
passed from a master to student through meditation and practice. The master is a guide for the 
student, but ultimately the student is encouraged to find its own enlightenment: it is not 
something that can be expressed by words or taught, the only things that one can provide is 
paths towards it. 
 
If we were to examine a specific ritual or event in Zen Buddhism we could look at 
sesshin: Sesshin can be described as a period of intense meditation and seclusion. Usually 
lasting seven days, sesshin is a ritual that can be seen as a period of intense training and 
meditation that condenses all Zen practices in a small and intense amount of time. The goal of 
sesshin is to discover one's true nature and thus reach enlightenment. Each daily iteration of 
sesshin is organized and overseen by the head monk, called roshi: is mostly held in Zen 
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temples and is open to outsiders. In fact in Kapleau (1967) there are many accounts of people 
with no prior meditation experience that had a spiritual experience during sesshin. Sesshin is 
composed of three main events: lectures by the head of the temple, meditation (called zazen) 
and private meetings with the roshi (also known as dokusan). During sesshin participants 
should never stop meditating: whether doing zazen or not, they must keep their mind sharp 
and concentrated; they should not speak or otherwise disturb others, and they are encouraged 
to meditate as much as possible.  
Every day of sesshin has a similar structure. It starts before dawn with a lecture given 
by the roshi: during this time the roshi also instructs the participants on which koan they 
should focus on, or otherwise says what kind of exercise should be made. For example, many 
of the people featured in Kapleau's book (1967) are taught to focus on on a koan c lled “Mu”, 
and they often repeat or chant this koan in order to concentrate. After the lecture the monks 
prepare to do zazen, that lasts until lunchtime; monks are advised to eat half as much as usual, 
a sign that sesshin is also seen as a test of faith and endurance: participants often do not eat or 
sleep at all in order to prove their dedication and faith. 
Kapleau's testimonies (1967) give us an idea of how zazen is done: all the participants 
sit cross-legged on two rows of cushions, facing each other: they are instructed to empty their 
minds of all thoughts and focus exclusively on the koan that was given to them; zazen 
sessions often feature the use of incense, tea or chanting to enhance one's concentration and 
keep monks awake. 
The structure of the afternoon session is very much similar to the morning one, with 
another lecture followed by intense zazen; at the end of the day, after dinner, many 
monasteries hold dokusan: the roshi interviews some of the participants, often the least 
experienced ones, to assess their progress, test their understanding of the koan and possibly 
g ve them  dv ce. I  K  le  ’s book (1967) we c    lso f  d test mo  es of the Zen spiritual 
experience of enlightenment; this is often referred to as satori me    g “ w ke   g” or 
“re l z t o ”. Satori is often described as an sudden realization, with that intuitive and 
irrational quality typical of Zen; is often described as an intense feeling of peace and delight, 
sometimes also a sense of emptiness. It seems to provoke extreme emotional responses in 
those who experience it and sometimes witnesses report that they were not in control of 
themselves while experiencing enlightenment. What follows is an example of satori as 
experienced by the first of Kapleau's witnesses: 
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“At midnight I abruptly awakened. At first my mind was foggy, then suddenly that 
quotation flashed into my consciousness: ‘I came to realize clearly that Mind is no other than 
mountains, rivers, and the great wide earth, the sun and the moon and the stars.’ And I 
repeated it. Then all at once I was struck as though by lightning, and the next instant heaven 
and earth crumbled and disappeared. Instantaneously, like surging waves, a tremendous 
delight welled up in me, a veritable hurricane of delight, as I laughed loudly and wildly: ‘Ha, 
ha, ha, ha, ha, ha! There's no reasoning here, no reasoning at all! Ha, ha, ha!’ The empty sky 
split in two, then opened its enormous mouth and began to laugh uproariously: ‘Ha, ha, ha!’ 
Later one of the members of my family told me that my laughter had sounded inhuman.” 
(Kapleau, 1967, p. 205) 
 
From this example we can get an idea of how people experience satori, as is described 
   th s q ote, c   be co s dered   s  r t  l ex er e ce:  t co t   s ’   s  l’ eleme ts   d 
strong emotions, and it might also be argued that the subject of this example is experiencing 
an alternate state of consciousness. While the concept of satori is not prevalent in this project, 
the inclusion of Zen and Sufi dancing is useful to explain how people can attain a spiritual 
experience through meditation and what such an experience looks like.  
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Chapter 3 Jung and the Symbolic Life 
 
3.1 Jung 
 
3.1.1 Introduction 
 
Carl Gustav Jung (1875-1961) was a Swiss psychiatrist. His theoretical perspective is 
included in the project because Jung was working his whole life on the big questions about 
Rel g o , Psychology   d S  r t  l ty.  .G. J  g’s f ther w s    r est   d h d   h ge 
influence on him in the way that Jung began already in his early years to reflect upon religious 
and spiritual questions. Since he was a child, he often felt alone and spent a lot of time 
delving into his own psyche and the religious imaginations and images in his mind. His 
mother had paranormal visions and his cousin was a spiritual medium (Jung, 1998). Jung 
spent a lot of time in his youth examining her medium sessions. This is one of the reasons, 
why  .G. J  g’s theor es  re both b sed o  self reflect o s   d o  observ t o s of h s ow  
  d h s colle g es’ m  y d ffere t  sych  tr c   t e ts (Kolbe, 1986). In our view, this will fit 
very well with our project and research questions, because we will be doing some narrative 
interviews with people who have had spiritual experiences. 
 
According to Jung, our psyche consists of the (collective and individual) unconscious 
and the conscious. H m   co sc o s ess c  ,    J  g’s theor es, be d v ded   to d ffere t 
layers (Jung, 1977). The conscious self, the ego, is what we generally consider to be us. Our 
own thoughts and feelings and our own conscious memory is part of the ego. Then we have 
our own, individual unconscious, where the repressed parts of ourselves dwell. Our shadow, 
as Jung (1977) calls it. The part of us, we do not acknowledge and rarely consciously let 
surface into our ego. Underneath this layer of individual consciousness, we find a major 
contribution of Jung. It is the term of the collective unconscious, which is a societal 
unconscious concept, which constitutes the foundation of our individual psychic structures. 
“The collective unconscious - so far as we can say anything about it at all - appears to consist 
of mythological motifs or primordial images, for which reason the myths of all nations are its 
real exponents. In fact, the whole of mythology could be taken as a sort of projection of the 
collective unconscious”. (Jung, 1970) In this layer of consciousness, there seems also to be 
some sort of underlying structure or patterns of ideas and images, loaded with both individual 
and collective meaning. These underlying structures of meaning vary little from culture to 
29 
culture and seem also not to be bound by the confines of time, as they appear largely 
unchanged throughout recorded history, and in cultures that have no apparent connection, 
other than these variations of strikingly similar primordial images. These images are called 
Archetypes, and will be further elaborated upon later in the text, as they are one of the major 
components of Jungian psychology.  
 
All     ll, we f  d J  g’s theor es to be   good so rce for   ter ret  g o r   terviews and 
spiritual experiences, as he has spent much of his time working with these ideas. We will be 
elaborating on his different concepts in the following parts. 
 
3.1.2 Jung on Complexes 
 
J  g’s theor es     tself c   be d ff c lt to   derst  d for   l ym  , who h s  ot bee  
studying it through a decade or more. This is because of Jung's rather torturous writing style. 
Therefore, this paper examines a book by Jolande Jacobi (1976), who, on the same 
b ckgro  d, s m l f ed   d com ressed J  g’s texts   to   more co crete vers o . I  esse ce, 
the information on archetypes and complexes are not only based on literature by Jung himself, 
but on one of the closest employees Jung had (Jacobi, 1976). 
  
 I  1904, J  g   bl shed h s gre t work “D  g ot sche Assoz  t o sst d e ”, where the 
concept of complex appears for the first time. Here it was introduced as 'emotive complex', 
which was a designation for the phenomena of ''emotive imaginative groups in the 
unconscious'. Th s w s the  l ter shorte ed to ‘complexes’ (Jacobi, 1976, p.62, own 
translation). A complex is defined by Jung as autonomous parts of the personality, which have 
broken free from the conscious and been repressed. It consist of groups of psychic-content 
that has discarded itself from the consciousness, where “it leads an existence in the dim 
sphere of the unconscious, where-from it whenever can inhibit or promote conscious 
performances.” (Jacobi, 1976, p.60, own translation). In Jung's theory, complexes can be 
represented as processes, or more simply as movement of unconscious material from the 
unconscious to the ego; complexes affect conscious behavior, and they can come from both 
the collective and personal unconscious. In virtue of this, complexes can have a great deal of 
influence over the ego and at times disrupt its balance: When overtaken by complexes, the 
ego loses its agency and enters a passive state where its behavior is controlled by unconscious 
impulses (Jacobi, 1976). 
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Complexes indicate that there is an unresolved conflict or trauma, but nonetheless they 
are fundamental because they are key to an individual's emotional stability; This also means 
that in Jung's theory, complexes cannot be considered neither good nor bad: a complex works 
as “a foreign object in the conscious-space” (Jacobi, 1976, p.60, own translation), so it 
follows that spiritual experiences can be considered complexes, because they have 
unconscious origin; Furthermore, in the symbolic life, Jung frames spirituality as a need 
relating to something unresolved (Jung, 1977). In summary, complexes are a source of issues, 
however, only if the ego cannot deal with them, and absence of complexes is not necessarily a 
good thing: such absence would also mean absence of spirituality and general lack of 
emotion. In this context, stability is achieved when one can resolve conflicts and trauma, 
regaining control over its conscious behavior (Jacobi, 1976). 
 
3.1.3 Jung on Archetypes 
 
The material our dreams, fantasies, and visions are influenced by, does not only derive 
from the personal unconscious, but also from the collective unconscious. Within our 
unconscious, there exist motives and symbols, which play an important role in our psyche. In 
 ct  l ty, they h ve   “dominating functional character” (Jacobi, 1976, pp. 63, own 
tr  sl t o ). I  the beg     g of J  g’s wr t  gs, he c lled these mot ves   d symbols 'primal 
images', wh ch l ter w s ch  ged to ‘dominants in the collective unconscious’, and in its final 
version, they e ded     s ‘archetypes’ (Jacobi, 1976, pp. 63, own translation). 
 
Archetypes can be understood as images that reside at the bottom of the collective 
unconscious; like complexes, they also lead to conscious behavioral patterns. Archetypes are 
images that derive from instinctive psychological reactions: they are common to all humans 
and all cultures, and they exist independently from the personal unconscious - “from the 
individual's standpoint the archetypes exist a priori; they belong to the collective unconscious 
and are therefore unaffected of the individual’s growth and decay. [...] the archetype is 
metaphysical, because it transcends the consciousness” (Jacobi, 1976, p. 67, own translation). 
Archetypes are often divided into two interdependent subcategories, where one is the actual 
archetype, a personification of a primal human instinct, and the other is the image, feeling or 
idea it expresses in the individual having the experience (Jacobi, 1976). There is a clear 
distinction between the archetype itself, which is not subject to culture, and its expression, 
which is rather subjective and therefore a function of cultural and personal aspects. 
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Archetypes can be seen as a personification of primal instincts, but it is not clear if they are a 
trait acquired through evolution; nonetheless, they are a primal unconscious force capable of 
sh    g both o r ego   d o r beh v or. “It is possible to designate the archetypal notions as 
‘instinctive self-portraits’ in the psyche, as psychic processes, which have become pictures, as 
primal-patterns on the human behaviours” (Jacobi, 1976, p. 67, own translation). 
 
Something Jung often would be confronted with when he found himself within the 
sc e t f c comm   ty, w s th t “the possibility for inheritance of acquired qualities or image 
reminiscences is impossible” (Jacobi, 1976, p. 64, own translation). To this Jung would reply: 
‘“When it comes to this concept it is not about an ‘inherited conception’, but about inherited 
lanes, i.e. about an inherited psychic operation mode, which means the same congenital 
ability as that, which the chicken has to escape an egg, the birds build their nests, a certain 
wasp species hits the caterpillars motoric ganglion with its stinger, and the eels find their way 
to Bermuda, thus about a ‘pattern of behaviour’” (Jacobi, 1976, p.64, own translation). What 
Jung is explaining here, is one side of the nature of the archetype; the biological side. 
However, th s does  ot ex l    how they m   fest    the s bject ve  syche: “[...]archetypes 
are however different when they are perceived within the subjective psyche’s domain. Here, 
the archetype is seen as numinous, which means as an experience of fundamental meaning. 
When the archetypes express themselves in appropriate symbols [...] it sets aside the subject 
in a state where it is taken hold of, and the consequences of this can be incalculable” (Jacobi, 
1976, p. 64, own translation). 
 
 Archetypes can manifest themselves in many different ways and in many different 
degrees; a particular archetype may appear through different symbols depending on subjective 
context, but they always retain similar qualities, structure and basic meaning. It follows that 
wh le there  re   f   te   mber of  rchety es, the r   mber  s eq  v le t to those “possibilities 
for typical basic experiences which the human being since the dawn of time has come 
across.” (Jacobi, 1976, p. 68, own translation). When they manifest themselves, they form the 
second type of archetype, which is the one that can be analyzed. The archetypes contain an 
inherited ability to accompany transition and personal growth in the individual. Archetypal 
images were expressed in mythology and ancient rituals, and they are, to an extent, what gives 
rituals and symbols a numinous propriety.  
 
An example of an archetype is for instance the mother archetype, whose characteristics 
appears almost under an infinite variety of aspects; the personal mother, the grandmother, the 
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mother-in-law etc. Many things arousing devotion or feelings of awe can be mother-symbols. 
Furthermore, the mother archetype is also often associated with things and places symbolizing 
fertility and fruitfulness, for example a garden or a ploughed field. Caring and nurturing are 
also to important aspects of the mother archetype (Jung, 1972). Furthermore, other archetypes 
can be recognized within the psyche of all individuals. When it comes to the analysis of this 
paper, archetypes such as the hero, the father, and the child will appear, however, the 
description of these within Jungian texts are rather vague and hard to grasp. The reason for 
this can be discovered in the critique on Jung described further down in the paper. However, 
according to a paper found on Illinois Valley Community College (n.d.). The hero archetype 
is described as a powerful entity, who fights the evil and conquers the villain; a feeling that 
can arise in us in a moment of great need perhaps. The child archetype has to do with the 
imagination and the maturation process of personality. Also, rebirth is an important aspect of 
the child archetype (Jung, 1968). 
 Perhaps the most obvious remnants of the primordial archetypes can be found in the 
oldest religions from around the world, as their mythology is often very similar and convey 
the same types of images and ideas, making their most valuable content seem to have have a 
common source. Culture and geographical cultural development will make the archetypes 
appear in perceivably different forms, but they will still share meaning and content. The 
meaning they convey is more easily recognizable in cultures where the religious ideas still 
flourish, as these cultures are more in touch with the original concepts of the specific religion. 
 
 J cob  s ms    th s co ce t by s y  g: “In reality all expressions of life that are of 
common-human and typical nature, rest on an archetypical foundation, whether they manifest 
themselves on the biological, the psycho-biological, or the spiritual imaginary plane” (Jacobi, 
1976, p. 63, own translation). 
  
 Jacobi and Jung both argue that it is a problem for the psyche of the common man in 
the Western world, that he is not in contact with the archetypes through any form of spiritual, 
ritualistic or symbolic practice, as he then has no concept of either the images or how to deal 
with what they try to co vey. I  J cob ´s words “In our high-civilized, technological Western 
world, where reason is the most valuable idea, these archetypical images have lost their 
magical power, and left the humans helplessly, at the mercy of the evil from outside and 
inside.” (J cob , 1976,  .71, ow  tr  sl t o ). J  g  rg es th t the moder  m    eeds th s 
connection, which means that the goal of Jungian psychology becomes to acknowledge and 
integrate the parts of the unconscious into the consciousness. There is no end-result to this, 
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and it is an everlasting process, in which the symbolic life that enables the contact with the 
archetypes plays an important role (Jacobi, 1976). 
 
3.1.4 Jung on Spiritual Experiences 
 
 For Jung there is a strong correlation between spiritual experiences and the feeling of 
numinosity. For Jung the term numinosity is described as a “Dynamic effect, which is not 
caused by any act of will. On the contrary it grabs and holds the subject, who is often more of 
a victim of the circumstances than the instigator. The numinous effect - regardless of its 
origins - is the condition, the subject is undertaken by, and which is not a construct of the 
subjects own free will” (Jung, 1977, p.11-12, own translation). According to Jung, the 
religious experiences are trying to convey a message to or about the subject in its grasp. 
Working with his many different psychiatric patients, he found that the experiences would 
often try to bring to light some repressed parts of the self and the subjects relationship to the 
world, as mentioned with the complexes, often most violently with people who themselves 
felt, that they had either lost their connection to their god, or never felt they had had any 
connection with such a deity. “It is as if, this is an autonomous person, who is capable of 
interfering with the subjects own intentions, like it has it’s own spiritual life. They grow out of 
the unconscious and floods the subject’s consciousness with ideas and impulses” (Jung, 1977, 
p. 19, own translation). Examples of this will be mentioned further in the project, when 
  vest g t  g J  g’s  de s of symbols   d r t  ls. 
 
3.1.5 Jung on Religion 
 
Religion is comprised of two parts. On the one hand, we have the feelings of 
numinosity, as described in the part above, and the other part, Jung refers to as loyalty. Trust 
   other  eo le’s   m  o s ex er e ces. Not  ll  eo le, who go to ch rch or co fess to   
certain religion have had personal, religious experiences, but they still believe and they are 
still affected by the rituals and dogmas. This means that religion can both be described as “the 
certain conscious state, that has been changed as a function of an experience of numinosity” 
or as “trust or confidence in a certain numinous effect, that has changed the conscious ideas 
in someone else” (Jung, 1977, p. 13, own translation). Religion can also be perceived as a 
certain setting in the human consciousness or human spirit, which can be described as 
“thorough, careful regarding and accounting of certain dynamic factors, which are perceived 
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as forces: spirits, demons, gods, laws, visions, ideals or whatever people have called these 
types of factors, which they, during their lifetime have regarded as being great, dangerous or 
helpful enough to be subjected to these kinds of regards, or as wonderful or glorious enough 
to be subjected to worship, awe, love and adoration” (Jung, 1977, p. 15, own translation).  
Religion is then, besides for the cases, where there has been a direct feeling of numinosity 
involved. Rituals and symbols are created as a substitute for the direct experience, to evoke 
the feelings of being part of something bigger, which would enable the subject to be loyal to 
someo e else’s   m  o s ex er e ce. 
 
3.1.6 Jung on Symbols and Rituals 
 
Jung believes that man is in need of a symbolic life. Life in the western world has 
become too rational. There is no mysticism left in our traditions and not much is claimed 
unexplained by science. This is a problem for the psyche and the mental health of individuals 
  d soc et es  l ke. The b s s for th s thes s  s fo  d    ”The Symbol c L fe”, where J  g 
argues that The Roman Catholics are less threatened by neurosis than members of other 
Christian religious confessions (Jung, 1977). Jung is asked to explain this, and what the 
Protestant churches could do to counteract the tendency of their members to neurotic 
conditions. A statistical research, which was made at Harvard university, is brought up in the 
text, dealing with the amount of complexes, or complex manifestations, which were found in 
certain groups of people. The result of the research was that the smallest number of complex 
manifestations is found in practicing Catholics, which apparently is quite significant when 
compared to Protestants or Jews (Jung, 1977). As Jung says, the Catholics are living under the 
same conditions as the others do. They are presumably suffering from the same social 
conditions and so on, and should also have a similar amount of neurosis as other people. But 
the results are not even close to be similar. Jung himself had only had six practicing, earnest 
Catholic patients throughout his entire career at that point. 
 
He proceeds to explain that there must be something in the catholic religious practice, 
which can explain this difference. It is something besides the confession. Jung (1977) argues 
that perhaps the mystical elements within the Catholic church have something to do with it. 
As an example, the preparation of the baptismal water is mentioned: it is not something a 
priest of the church understands, he can just describe the marvelous mystical feeling of it. 
J  g s ys here, th t  t  s “a mystery that reaches down into the history of the human mind; “it 
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goes back very far – far beyond the beginning of Christianity” (J  g, 1977,  .270). 
Furthermore, he then describes the cult of Mithras and their usage of rituals and symbols, 
which has later been adopted by Christianity. These elements are part of rituals which has 
been conducted for thousands of years. This is part of what makes it magical and mysterious, 
and is an important factor in making the whole thing work. If you change one little point in it, 
it can be a big mistake, as the rituals are not supposed to be subjected to rational thinking. “If 
you leave it as it is, as it has been handed down, then it is true; but if you rationalize it, it is 
all wrong, because then you shift it over to the plane of our playful intellect, which does not 
understand the secret. It is the secret of virginity and the virginal conception, and that is a 
most important psychological fact” (Jung, 1977, p.271). In earlier times, man did not need to 
understand the rituals. Rather he felt that he was “fulfilling my role, my role as one of the 
actors in the divine drama of life” (Jung, 1977, p.274). Nowadays, humans want to 
understand everything, but this is according to Jung a mistake. This is mainly, as he puts it, 
“because we are not far enough advanced psychologically to understand the truth, the 
extraordinary truth of ritual and dogma” (Jung, 1977, p.271). Therefore such dogmas should 
never be submitted to any kind of criticism. With this it can be argued that the irrationality 
and the unknown part of the ritual is one of the things that make it so important. 
 
When Jung shows such a substantial difference in the general mental states of the 
individuals of certain religious communities, it is easy for him to conclude that it is the 
symbolism and mysticism and not the religion as such, that can make a positive difference. 
Only the symbolic life can express the need of the psyche – the d  ly  eed of the  syche. “In a 
ritual, people are near the Godhead; they are even divine” (J  g, 1977,  .274) He  sks the 
question where we in our western lives have symbolic meaning. Who is really participating in 
the ritual of life? Even the churches have to a certain degree become rationalized by Western 
tho ght: “We have robbed the churches of their mysterious images, of their magical images, 
and we put them into art galleries” (J  g, 1977,  . 274). The secret of the catholic church is 
th t they st ll to   cert    degree l ve   me    gf l l fe: “if you can watch daily the sacrifice of 
the Lord, if you can partake of his substance, then you are filled with the Deity, and you daily 
repeat the eternal sacrifice of Christ” (Jung, 1977, p. 274).  
 
Jung is inspired by the symbolism in both his own dreams and the dreams of his 
patients. He is certain that the expressions of our unconscious are not just random 
compilations of thoughts, inputs and experiences in a big melting pot, but rather expressions 
of both the personal and the collective unconsciousness, trying to communicate messages and 
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ideas to the consciousness. “The symbol-producing function of our dreams is an attempt to 
bring our original mind back to consciousness, where it has never been before, and where it 
has never undergone critical self-reflection. We have been that mind, but we have never 
known it. We got rid of it before understanding it. It rose from its cradle, shedding its 
primitive characteristics like cumber stone and valueless marks. It looks as if the unconscious 
represented the deposit of these remnants. Dreams and their symbols continually refer to 
them, as if they intended to bring back all the primitive things from which the mind freed itself 
in the course of its evolution: illusions, childish fantasies, archaic thought forms, primitive 
instincts” (J  g, 1977,  . 257-258). 
 
The emotionality of images and symbols deriving from the unconscious is of significant 
importance, as mentioned briefly earlier. It should not be rationalized in any way, since 
emotions and thoughts are diametrical opposites  (Jung, 1977). 
 
3.1.7 Critique on Jung 
 
Some cr t q e c   be   t forth  bo t J  g’s theory. From o e  ers ect ve  t c   be 
really hard to apply the theory of Jung, and it is not easy to find real proof for it in the 
interviews. Further in the project, when  analyzing  and searching for meaningful symbols and 
archetypes within the interviews, one can only rely on his own, specific interpretation of 
J  g’s theor es. The symbols   d archetypes within the interviews are therefore hard to find, 
since they to a certain degree have to be made up or imagined, as there is always an element 
of subjectivity both in the archetypes and in the symbols they can produce. Besides this, Jung 
is vague about many of his theories, as he does not describe them in any type of system, but 
rather in circular explanations and examples. Furthermore, some of his suggestions can be 
claimed to be contradictory. A good example of this can be found in regards to his evaluation 
on the functions of symbols and rituals. In the Symbolic Jung (1939) states that rituals must 
 ot be ch  ged, bec  se the  they c   lose the r ‘he l  g’ effect    the m  d of   d v d  ls. If 
changed, the meaning and effects of the ritual will change. Later (1939), Jung states that 
people who do not find consolation in an already existing ritual can develop the need to 
search for something else and possibly make changes to an existing ritual. This can be 
claimed to be a contradiction with his first statement and also in contradiction with the 
  form t o  from the ‘ y h  sc  sh m  ’   terv ew (Appendix 1). The ‘ y h  sc  sh m  ’, 
as will be mentioned later in the project, picks symbols from a lot of different kind of rituals 
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when planning an ayahuasca session, so he does not stick with one specific ritual, but rather 
he uses images from many different cultures. He changes it from time to time and for him and 
his participants it apparently works. According to the first perspective of Jung, that rituals 
should not be tampered with or rationalized in any way, this should not necessarily work for 
all people. However Jung also states that when the rituals do not work for certain people, they 
should search for a symbolic life elsewhere. As mentioned earlier, this can be argued to be 
contradictory. This is not necessarily the case though, as Jung argues that it is only when a 
ritual works to induce a certain feeling or state of consciousness, that it should not be changed 
or subjected to rational, critical th  k  g. I  “The symbol c l fe” he  rg es th t, o ce    
individual has rationalized a ritual, it will never have the same effect again, as it has then been 
demystified. It is the mysticism, the uncertainty, the unknown, that makes it work and not the 
spec f c r t  l. From th s  t c   be  rg ed th t th s  s the ‘f  th’    the   k ow , th t m kes  t 
work. Or, as explained in an earlier section, that religion works because of its ability to, 
through symbols and rituals, create loyalty towards or trust in other  eo le’s   m  o s 
experiences. As long as the rituals work to let the individual be an active part of the narrative 
of the divine story that unfolds, they are effective. If or when the rituals fail to connect the 
individual with a sense of meaning or purpose in life, they are no longer useful from a 
spiritual standpoint. They do no longer resonate with the perceived divine meaning and 
should therefore be changed, or this meaning should be sought elsewhere, giving room for the 
implementation of new rituals and symbols or new combinations of these, that have not yet 
been subjected to critical thinking and might therefore again fulfill the intention. If this works 
to create the sense of a numinous belonging, the new rituals and symbols should then not be 
rationalized, as it will again cause it to lose its effect. Again, this apparent contradiction, can 
be argued to be a symptom of his circular argumentation, and not a clear contradiction. When 
working with Jung, and especially in regards to these metaphysical concepts there is no 
objective way to go about it, and the ideas and conclusions will always be regarded with some 
subjectivity. 
 
Bec  se J  g’s theor es  re v gue and hard to conceptualize, Post Jungian literature 
will be taken into account  as an attempt to clarify his positions. 
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3.2 Post Jungians: Lionel Corbett "Psyche and the Sacred" (2007) 
 
3.2.1 Introduction 
 
In his book "Psyche and the Sacred" (2007), Lionel Corbett investigates among other 
topics the role of spiritual experiences in the human psyche. He explains the inability of 
contemporary religions to adequately support individual encounters of spirituality and 
therefore promotes a way of living spiritually without a religion: An experiential approach, 
which emphasizes a subjective search for spirituality in an individual life. In this regards, he 
d s grees w th J  g’s or g   l theory wh ch  lso s   orts   rel g o s w y of   rs   g 
s  r t  l ty. Accord  g to  orbett, s  r t  l ex er e ces c   be s   ort ve tow rds    erso 's’ 
life by positively contributing to exceptional personal transitions and also everyday life. From 
a Jungian perspective, Corbett implements spiritual experiences as important to access 
unconscious content. 
 
Corbett encapsulates different spiritual experiences under the term of ‘  m  os m’. A  
ex er e ce c   be  ttr b ted  s ‘  m  o s’  f  t co t   s the q  l ty of the e co  ter w th the 
sacred (Corbett, 2007). His definition matches this report's definition of a spiritual experience 
which combines the exceptionality, subjectivity and emotionality of these mental states. He 
emphasizes subjectivity since "numinous experience allows us to discover our authentic 
spirituality by giving us a personal symbol of the sacred, in contrast to collective symbols 
such as a cross" (Corbett, 2007, p. 14). For Corbett, spiritual experiences have a positive or 
negative emotional aspect referring to the term of mysterium tremendum et fascinans 
(Corbett, 2007). 
 
According to Corbett, spiritual experiences can have a positive influence on mental 
health in terms of an important personal transition and gaining a spiritual peace in everyday 
life. He explains the underlying process by using the Jungian theory of the psyche: ego, 
personal unconscious and autonomous unconscious. Archetypes as fundamental rules of the 
psyche play an important role when looking at personal transitions. Corbetts states a need of 
spirituality as an important factor for an individual to cope with the problems of the Ego in 
everyday life (Corbett, 2007). 
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3.2.2 Jung vs Corbett: Theory & the Role of Religion 
 
Corbett follows the Jungian idea of spiritual experiences and their role in the psyche 
very close. They differ only in regards to the role of traditional religions in our society. 
 
Jung's idea of the psyche separates it into three different layers of consciousness. While 
the Ego is consciously perceived and contains all conscious thoughts, personal and 
autonomous unconscious cannot be entered affectively, "a vast area of the psyche that we 
cannot access at will" (Corbett, 2007, p. 42). The Ego is composed by all personal 
experiences and memories to a mental image of ourselves. It changes over time with our 
experiences. The personal unconscious also contains personal memories, but which were 
excluded from consciousness, because they were too painful or traumatic to cope with. 
Finally, the autonomous unconscious is shared by every individual.  
The unconscious in general can become conscious because of different reasons. 
Spiritual experiences come from the unconscious. "For Jung, the autonomous (objective) 
psyche is either the medium for the transmission of numinous experiences from a transcendent 
divinity beyond the psyche, or numinous experiences may be a direct encounter with the 
autonomous (objective) psyche" (Corbett, 2007, p. 42). 
Archetypes are the underlying rules of the psyche according to Jung. They can be found 
all over the world and express themselves in different individual and cultural way (Corbett, 
2007). Archetypes apply to content from the autonomous unconscious as well as to spiritual 
experiences. 
Regarding the theory of spiritual experiences in our psyche, Corbett does not differ from 
Jung, but his attitude towards the practicality of religions to live a spiritually balanced life is 
harsher.  
 
“To many of us today, much of traditional religion seems empty, and we can establish 
no real emotional connection to it. Unless, we found our own alternative, this lack of 
connection deprives us of an important source of meaning in our lives.” (Corbett, 2007, p.1) 
 
Wh le J  g em h s zes the  m ort  ce of      d v d  l’s rel g o s b ckgro  d    
regards to psychic problems, Corbett states that for most of the people in our time the 
traditional religions which shaped our personalities in childhood and later on are not fitting 
anymore. Those rituals and traditions provide no spiritual experiences as they are needed for 
the individual. 
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3.2.3 Rituals: Important Personal Transitions 
 
From  orbett’s  o  t of v ew, s  r t  l ex er e ces h ve   s ec  l role    the  syche 
when it comes to important personal transitions. Archetypes play an important role in 
recognizing imbalances from the personal unconscious and solving them by developing 
further as an individual. And rituals are the most important way for humans to “invoke the 
presence of an archetype” (Corbett, 2007, p. 60). Rituals are “any symbolic action that we 
invest with sacred meaning and that has emotional significance to us” (Corbett, 2007, p. 53). 
That also includes rituals that actually evoke no archetype. They build a link between the 
unconscious and conscious part of the psyche by making the body a symbol which leads to 
discover meaning in a ritual situation. “Including the body [...] affords the archetype a degree 
of conscious expression and opens us the possibility of discovering meaning within a 
situation.” (Corbett, 2007, p. 53) 
They have been and are important transitioning tools in human tribes all around the 
world. A ritual "facilitate[s] safe transition from one state to another" (Corbett, 2007, p. 62). 
But rituals can also support the awareness of a spiritual dimension in our everyday life 
(Corbett, 2007, p. 56). 
 
3.2.4 Spiritual Peace & Everyday Life 
 
Corbett states that humans have a need for spirituality to cope with everyday life, "we 
have an instinctive sense of the sacred" and "everything else - our toys, our achievements - is 
a substitute" (Corbett, 2007, p. 214). Living spiritually leads to a security Corbett calls 
spiritual peace which means "we know we are safe no matter what happens" (Corbett, 2007, 
p. 216). 
 
3.2.5 Conclusion and Critical Review 
 
Lionel Corbett follows the Jungian theory very closely and specifies it in regards of 
important personal transitions and everyday life. He disagrees only in regards to an individual 
approach of spirituality. However, he does not provide a clear answer to the question of how 
ex ctly   s  r t  l ex er e ce c   ch  ge    erso ’s me    g of l fe. 
Still, Corbett provides a more solid theoretical framework than Jung to localise spiritual 
experiences in the context of the human psyche. Personal transition and everyday life are both 
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f elds    wh ch s  r t  l ex er e ces   fl e ce    erso ’s me    g of l fe. We decided to focus 
on the Jungian theory in our discussion, since Jung is more relevant and influential than 
Corbett.  
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Chapter 4 Freud 
 
4.1 Introduction 
 
Psychoanalysis refers to a psychological explanatory theory about the mind as well as to 
a psychotherapeutic treatment method and associated techniques to cure mental illnesses, 
which was created by the Austrian physician Sigmund Freud (1856-1939) in the late 19th 
century. 
Sigmund Freud was born in Freiberg on the 6th of May 1856 as a son of Jewish parents. 
The family later moved to Vienna where he attended school and studied medicine. From 1876 
onwards he worked at the psychological institute of Ernst Brücke where he examined the 
 ervo s systems of f sh. Brücke, who h d   gre t   fl e ce o  Fre d’s th  k  g, w s devoted 
to the thinking that all vital processes could be explained by means of physics and chemistry 
(Storr, 1989). Throughout his life, Freud followed this deterministic idea “believing that all 
vital phenomena like thoughts, feelings and phantasies, are rigidly determined by the 
principle of cause and effect” (Storr, 1989, p. 3). At the physiological institute he met the 
physician Josef Breuer, who first introduced him to psychotherapy (Smith, 1999). In 1885 he 
went to Paris to work under Jean Martin Charcot who was one of the main figures in 
neurology and used the method of hypnosis to treat hysteria. Freud's “earliest contributions to 
psychology and psychotherapy centered on his investigations of Hysteria” (Smith, 1999, p. 
11). When he came back to Vienna he opened his private practice and began using hypnotic 
suggestion as he was not content with the conventional methods of treating neurotic disorders. 
He then began working with the cathartic method which Breuer had developed and the two 
worked together o  d ffere t c ses, res lt  g    the   bl sh  g of the “St d es    Hyster  ”    
1895 (Smith, 1999). Gradually, Freud moved away from hypnotic suggestion therapy and he 
st rted to work w th the ‘ ress re method’, wh ch co s sted       ly  g  ress re to h s 
patients foreheads and letting them report whatever passed through their minds at that 
mome t (Sm th, 1999). He the  develo ed the method of ‘free  ssoc  t o ’ wh ch requires the 
patient to “put into words without censorship whatever thoughts or fantasies spontaneously 
occurred” (Storr, 1989, p. 40). As a result, this method lead to a much more active part on 
behalf of the patient and “psychoanalysis became a technique of helping the patient to help 
her or himself” as well as a tool to be able to solve one's own problems by understanding 
themselves better  s o  osed to look  g to the doctor’s  dv ce (Storr, 1989). Fre d ded c ted 
his life to the development of  sycho   lys s from the m d 1890’s o w rds (Storr, 1989).  
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4. 2 Freud on Religion 
 
When examining spirituality and religion we choose to include Sigmund Freud's views 
on this topic into our project as his understanding of religion differs a lot from the one of Carl 
G st v J  g. Therefore th s ex m   t o    ms to   cl de    o  os  g v ew to J  g’s v ews o  
religion, on which we draw on to examine our case study. Moreover Sigmund Freud is noted 
as being one of the most influential thinkers of the 20th century and his work has had a major 
impact on contemporary Western thought. Even today psychoanalytical theory and its 
methods are influential across many fields and are being discussed, updated and further 
developed. For these reasons it is important to include his point of view into our project. 
 
Sigmund Freud, who was born as a son of Jewish parents but felt alienated to this and 
any other religion, was no friend of religion from the beginning of his career. He admired 
some important opponents to traditional religion, for example Ludwig Feuerbach and 
Friedrich Nietzsche who influenced his views on the topic (Nelson, 2009). Moreover Freud 
was influenced by Comtean positivism “which acted to constrain his choices in the 
development of psychoanalysis so that spiritual issues were neglected or reduced to material 
processes. Positivism carried with it a view of history that placed religion as a primitive 
phenomenon destined to be replaced by science” (Nelson, 2009, p. 143). 
His father was educated as an orthodox Jew but was liberal and rather distanced towards 
the Jewish Tradition. Freud stated that he was influenced by reading the Bible at a young age 
and his mother taught him the Jewish religion (Kolbe, 1986). Still he referred to himself as a 
“completely godless Jew” who held a quite dismissive attitude towards religion (Kolbe, 1986, 
p. 19, own translation). 
 
In some of his works Freud specifically examined the topic of religion, focusing on his 
assumptions about its origin and purpose and criticizing it harshly. Rather than observing the 
deepest sources of the religious feelings he wanted to examine the reality of a lived belief, 
religious doctrines and rites and belief in regard to society (Kolbe, 1986). He was concerned 
“[...] with what the ordinary man understands by his religion, that system of doctrines and 
pledges that on the one hand explains the riddle of this world to him with an enviable 
completeness, and on the other assures him that a solicitous providence is watching over him 
and will make up to him in a future existence for any shortcomings in this life” (Freud, 1930, 
p. 74). His claims and some of his concepts on the matter changed over time and he developed 
them further. Freud proposed different theories about religion which can still be perceived as 
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connected to each other and which will be divided into different categories, outlined and 
discussed in the following chapter. 
However, Freud did not specifically deal with the question of spirituality or religious 
experiences and the effect it has on people's lives. Still,  his views on religion is considered as 
important for this project because many people live their spirituality in the framework of 
religion and the two can be viewed as linked. 
 
4.2.1 Obsessional Neurosis 
 
 The first time Freud publicly discussed the topic of religion was in the article 
“Obsess ve Act o s   d Rel g o s Pr ct ces” (1907) where he  rese ted s m l r t es betwee  
religious practices and obsessional rituals of neurotic patients (Storr, 1989). He drew parallels 
and analogies between those neurotic patients and the rituals of religious people and discussed 
whether obsessional neurosis may be regarded “as the pathological counterpart of the 
formation of a religion” and if one could describe “neurosis as an individual religiosity and 
religion as a universal obsessional neurosis" (Freud, 1907,  p. 126-127). 
Freud draws parallels between neurotic ceremonials and religious rituals and points out 
“the qualms of conscience brought on by their neglect, their complete isolation from other 
actions (shown in the prohibition against interruption) and [in] the conscientiousness with 
which they are carried out in every detail” as common features (Freud, 1907, p. 119). Even 
though he describes those similarities, he is aware that there are differences between the two 
as well and outlines three main differences. 
The first one is that obsessive, ceremonial actions exist in a great variety between 
individuals while religious practices have a stereotyped character. Secondly, he mentions the 
private nature of neurotic actions as opposed to the public and communal character of 
religious rites and most importantly, the fact that obsessive actions often seem pointless while 
religious practices are supposed to have a purpose and have a symbolic meaning. According 
to him however, this seemingly most distinctive difference between the two disappears if one 
observes the true meaning of obsessive actions. He describes that, even though the people 
who carry out obsessive actions are not aware of the true motives, the performed obsessive 
actions have a meaning which serves to express unconscious motives and ideas and may be 
interpreted and revealed through psychoanalysis (Freud, 1907). The fact that the people who 
perform the obsessive actions are not aware of their true meaning is a common feature to 
religious practices, as “the motives which impel believers to religious practices are also 
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unknown to them [...]” (Freud, 1907, p. 123). In this sense obsessive actions and religious 
practices may both be rooted in the repression or the renunciation of instinctual impulses. 
While they are mainly repressions of sexual instincts in the neurosis, they are also “self-
seeking, socially harmful instincts” as well as some sexual components when it comes to the 
formation of religion (Freud, 1907, p. 125). The temptation of those instincts, which never 
disappears, leads to an unconscious sense of guilt and a fear of divine punishment which 
results in a defense in the form of protestations of religious people and pious observances 
(Freud, 1907). In regard to neurotic patients he states that "the sufferer from compulsions and 
prohibitions behaves as if he were dominated by a[n] [unconscious] sense of guilt [...]. This 
sense of guilt has its source in certain early mental events, but it is constantly being revived 
by renewed temptations which arise whenever there is a contemporary provocation” (Freud, 
1907, p. 123). Therefore it is the mechanism of displacement of psychical values which 
causes the obsessive actions of the neurotics as well as the pious people to carry out their 
religious rituals (Freud, 1907). 
In his work “The Future of an Illusion” (1927) Freud again compares religion to 
neurosis and states that “[r]eligion would thus be the universal obsessional neurosis of 
humanity; like the obsessional neurosis of children, it arose out of the Oedipus complex, out 
of the relation to the father” (Freud, 1927, p. 39). If this is the case, he assumes “that a 
turning-away from religion is bound to occur with the fatal inevitability of a process of 
growth” (Freud, 1927, p. 43). Freud not only compares religion to the individual obsessional 
neurosis but also claims that religion “comprises a system of wishful illusions together with a 
disavowal of reality, such as we find in an isolated form nowhere else but in amentia, in a 
state of blissful hallucinatory confusion” (Freud, 1927, p. 43). He furthermore states that the 
fact that many religious people seem to have a lower risk of some mental illnesses, a fact 
which accords with his comparison of obsessional neurosis and religion as the believer's 
“acceptance of the universal neurosis spares them the task of constructing a personal one” 
(Freud, 1927, p. 44). 
 
 
4.2.2 Master the Oedipus Complex 
 
I  h s work “Totem   d T boo” (1913) Fre d dr ws o    theory by  h rles D rw   
who suggested that humans used to live in patriarchal hordes with a powerful primal father 
who was responsible for all the females in the horde and drives away the sons to secure his 
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power. Freud provides a psychoanalytic explanation and claims that one day the sons killed 
and then ate their father out of jealousy (Kolbe, 1986). However they could not succeed him 
because they started to idealize him even more after death and felt a strong sense of guilt. As a 
result they founded a clan of brothers and agreed on instituting the incest taboo, followed by 
other restrictions which would later become laws. The sense of guilt over the murder was 
“thus the beginning of social organization, moral restrictions and religion. Therefore it is the 
Oedipus complex on which human civilization is build upon and which for this reason is the 
starting point for religion” (Kolbe, 1986, p. 38, own translation). Freud argued that “the root 
form of every religion was a longing for this father; that religious ceremonies of atonement or 
celebration are recapitulations of the ancient murder” and stated that God is a replacement 
for the totem animal and the father (Nelson 2009, p. 145). As the root of religion is the 
longing for a father, god is therefore psychologically the idealized father (Kolbe, 1986). 
Freud concludes. “[…] I should like to insist that its outcome shows that the beginnings 
of religion, morals, society and art converge in the Oedipus complex. This is in complete 
agreement with the psychoanalytic finding that the same complex constitutes the nucleus of all 
neurosis, so far as our present knowledge goes. It seems to me a most surprising discovery 
that the problems of social psychology, too, should, prove soluble on the basis of one single 
concrete point - man's relation to his father” (Freud, 1913, p. 157). 
Freud thought that the Oedipus complex, which is marked by complex relations and 
emotions towards one's father and mother, is caused by the sexual drive around the age of 
four or five and leads to an unconscious attraction between boys and their mother which then 
results in competition and unconscious fantasies of murder towards the father (Nelson, 2009). 
However, Freud assumed that religion might be a way to work through problems caused 
by the childhood relations to our parents, which are characterized by emotions like love and 
hate, rivalry and dependence (Freud Museum London, Education, n.d). An individual may 
solve these problems so that they become easier to bare and in a way which is socially 
accepted- by the me  s of rel g o  (Fre d M se m Lo do , Ed c t o ,  .d.). I  “The F t re 
of    Ill s o ” (1927) Fre d cl  ms th t  t  s   rel ef to the   d v d  l  syche  f the co fl cts 
which arose in childhood from the father complex and have never been overcome “are 
removed from it and brought to a solution which is universally accepted” (Freud, 1927, p. 
30). For example “in the unconscious we might want our mothers to be virgins and our 
fathers to be all-powerful. These ideas might be 'mad' if expressed by an individual, but are 
allowed expression in religion” (Freud Museum London, Education, n.d.). 
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Fre d s w    log es betwee  the rel t o s of “ r m t ve” tr bes to    m ls   d the o e 
of children to animals. He observed that sometimes children at first love certain animals and 
meet them without fear, in a later phase of development however, they start to fear them and 
develop a phobia. Freud concludes that the cause of this phobia is the Oedipus complex which 
is repressed to the unconscious and manifests itself in a different way. By  transferring the 
emotions on the animal instead of on the father the child tries to solve the ambivalent 
relationship to the father (Kolbe, 1986). Freud uses the case of “l ttle H  s” to  ll str te h s 
theory. Hans, a five year old boy, had a phobia of horses and was afraid of a horse to bite him. 
I  Fre d's v ew  t bec me v s ble th t th s fe r w s       shme t for the boy’s w sh th t the 
horse would fall, which means wishes it to die. However, after “the boy's fear of his father 
had been removed by reassurances, it became evident that he was struggling against wishes 
which had as their subject the idea of his father being absent (going away on a journey, 
dying). He regarded his father (as he made all too clear) as a competitor for the favors of his 
mother, towards whom the obscure foreshadowing of his budding sexual wishes were aimed” 
(Freud, 1913, p. 128). Hans was therefore situated in the Oedipus complex and the associated 
feelings towards his parents which Freud regarded to be the “nuclear complex of the 
neuroses. The new fact that we have learnt from the analysis of 'little Hans' - a fact with an 
important bearing upon totemism - is that in such circumstances children displace some of 
their feelings from their father on to an animal.” (Freud, 1913, p.129).  Therefore this 
findings might be transferred to totemism as there are similarities between the phobia of 
animals of the child and totemism. The most striking similarity is the fact that both cases 
imply the identification with the animal and the ambivalent emotions towards it. The totem 
animal might psychoanalytically be regarded as a symbol for an all- powerful father (Kolbe, 
1986). If this is the case and the totem animal is the father, “then the two principal ordinances 
of totemism, the two taboo prohibitions which constitute its core - not to kill the totem and not 
to have sexual relations with a woman of the same totem - coincide in their content with the 
two crimes of Oedipus, who killed his father and married his mother, as well as with the two 
primal wishes of children, the insufficient repression or the re-awakening of which forms the 
nucleus of perhaps every psychoneurosis” (Freud, 1913, p.132).   
 
4.2.3 Infantile Helplessness 
 
According to Freud “gods retain their threefold task: they must exorcise the terrors of 
nature, they must reconcile men to the cruelty of fate, particularly as it is shown in death, and 
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they must compensate them for the sufferings and privations which a civilized life in common 
has imposed on them” (Freud, 1927, p. 18). Religion therefore originated out of an infantile 
desire for a protecting father and the wish for justice in an unjust civilization. It moreover 
functions to console man in the face of death with the promise of an afterlife and also 
”implies that the dead person will be rewarded with heavenly pleasures to compensate for the 
earthly pleasures he has had to forego in the interests of civilization” (Storr, 1989, p. 112). 
In h s work “The F t re of    Ill s o “ (1927), Fre d cl  ms th t rel g o s  de s “[…] 
are not precipitates of experience or end results of thinking: they are illusions, fulfillments of 
the oldest, strongest and most urgent wishes of mankind. The secret of their strength lies in 
the strength of those wishes” (Freud, 1927, p. 30). All those wishes are infantile wishes which 
result from unresolved conflicts in the earliest childhood years. Freud perceived religious 
ideas as an unconscious process and tried to explain them by means of an infantile 
dependency. Believe in God is therefore a fulfillment of an infantile wish for protection and 
security. According to him, the helplessness which a child experiences leads to the need for 
protection through unbounded love which was previously present through the father. The 
awareness that this helplessness will exist throughout the whole life causes the need to hold 
on to the existence of a father, this time to an even more powerful father figure (Freud, 1927). 
In his work “  v l z t o    d  ts D sco te ts” (1930) Freud explains this need as following: 
“The derivation of religious needs from the infant’s helplessness and the longing for the 
father aroused by it seems to me incontrovertible, especially since the feeling is not simply 
prolonged from childhood days, but is permanently sustained by fear of the superior power of 
Fate. I cannot think of any need in childhood as strong as the need for a father’s protection” 
(Freud, 1930, p. 72) and further on he claims: “The origin of the religious attitude can be 
traced back in clear outlines as far as the feeling of infantile helplessness” (Freud, 1930, p. 
72). This line of thought is one of his strongest statements against religion and the reason why 
people hold on to it. Through this view “Freud turns upside down what originally has been 
thought by theologians as “from up to down”. Not God has created people in the image of 
God, but people made God according to their images” (Kolbe, 1986, p. 61, own translation). 
However when Freud calls all religious ideas and doctrines “illusions and insusceptible 
of proof” (Freud, 1927, p. 27), he does not imply that they are necessarily errors and therefore 
not true. Unlike delusions, illusions do not necessarily need to be contradictory to reality or be 
false. Freud states that a belief is an “[…] illusion when a wish- fulfillment is a prominent 
factor in its motivation, and in doing so we disregard its relations to reality, just as the 
illusion itself sets no store by verification”  (Freud, 1927, p. 27). He therefore does not imply 
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that there cannot be a god but that it answers the inner needs of people and is for this reason 
an illusion based on human wishes. 
Freud claims that mature persons should face reality and take their fate in their own 
hands, to do so they need to give up the belief in a protecting father god. He claimed that 
“human reasoning -Logos- can be our god, and we  must turn to science as the only way to 
know about reality outside of ourselves” (Nelson, 2009, p. 145). Not religious restrictions and 
sets of rules should control the drives but the own reasoning and insight. Men should with all 
their skills and abilities live their lives in this world and free themselves from the expectations 
in an afterworld. 
 
4.2.4 Infantile State of Oneness and the ‘Oceanic Feeling’  
 
Even though Freud wrote about religion he, unlike Jung, did not address the issue of 
religious experiences (Nelson, 2009, p. 145). Freud himself stated that he was not able to 
understanding ecstatic and mystical ex er e ces wh ch  re the so rce  of ‘rel g o s’ feel  gs 
for many people (Storr, 1989). In a letter his friend Romain Rolland asked him about an 
  bo  ded, ‘oce   c’ feel  g th t  ccord  g to h m, occ rs    m  y  eo le   d  s  sed  s   
source of energy in many religions. He describes this feeling as “[…] a sensation of 
‘eternity’, a feeling of something limitless, unbounded- as it were, ‘oceanic’ (Freud, 1930, p. 
64). Roll  d st ted th t eve  tho gh he  greed w th Fre d’s j dgme t of rel g o , he w s 
sorry that he had not addressed the true source of religious feelings, which Rolland says 
co s sts    th s feel  g. Fre d res o ded th t he co ld  ot d scover s ch    ‘oce   c’ feel  g 
in himself. Still he does not deny that this feeling may occur in other people but points out 
that “[t]he only question is whether it is being correctly interpreted and whether it ought to 
be regarded as the fons et origo of the whole need for religion” (Freud, 1930, p. 65). Freud 
then attempts to explain this feeling by the means of psychoanalysis. He suggests that this 
feel  g  s   regress o  to    e rly st te of the ‘ego-feel  g’ th t l ter o  bec me co  ected 
with religion (Nelson, 2009).  
Freud structures the mind in three different parts, the ego, id and the super - ego. “The 
id is primitive, unorganized, and emotional: ‘the realm of the illogical’” (Storr, 1989). Freud 
claims that a part of the id goes through a development process, which results in the formation 
of the ego (Freud, 1940). Storr (1998) describes the ego as the “part of the mind representing 
consciousness. It employs secondary process: that is, reason, common sense, and the power to 
delay immediate responses to external stimuli or to internal instinctive promptings” (Storr, 
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1998, p. 61). The third part of the mind is the superego which is responsible for the 
comparison with the ego-ideal and the reality (Storr, 1998). The structures of the mind have 
different origins. Whereas the “id [represents] the influence of heredity, the super-ego the 
influence, essentially, of what is taken over from other people - whereas the ego is principally 
determined by the individual’s own experience, that is by accidental and contemporary 
events” (Freud, 1940, p. 147). Accord  g to Fre d the  d lt's ‘ego-feel  g’ develo s d r  g 
ch ldhood, the ‘ r m t ve ego-feel  g’  recedes the form t o  of the ego   d ex sts   t l the 
mother stops breastfeeding. Before that the child has no concept of a self, once the breast is 
taken away, the child starts to realize that the breast is not part of himself and that other 
people exist, then the ego comes into existence (Freud, 1930). Therefore “our present ego-
feeling is [...] only a shrunken residue of a much more inclusive - indeed, an all-embracing - 
feeling which corresponded to a more intimate bond between the ego and the world about it” 
(Fre d, 1930,  . 68). He s ggested th t th s or g   l ‘ego-feel  g’ m ght st ll ex st    the 
mental life of some people “side by side with the narrower and more sharply demarcated ego 
feeling of maturity, like a counterpart to it” (Freud, 1930, p. 68). He claimed that “Pathology 
has made us unacquainted with a great number of states in which the boundary lines between 
the ego and the external world become uncertain or in which they are actually drawn 
incorrectly” (Freud, 1930, p. 66). Freud also compares the feeling to the one of falling in love 
were the lover feels at one with his beloved. He interpreted this feeling as an regression to an 
early state, “therefore both being in love and the oceanic feeling are illusions” (Storr, 1989, 
p. 113). In this state the own ego and the object melt together. The border between the ego 
  d the world d s   e rs   d cre tes the ‘oce   c’ feel  g. The  th s feel  g wo ld  cco  t 
for the feeling of ‘limitlessness and of a bond with the universe’, the ‘oce   c’ feel  g wh ch 
Rolland had described (Freud, 1930). Freud therefore concludes that this feeling exists in 
many people and traces it back to an early phase of ‘ego- feeling’ (Freud, 1930, p. 68). 
However, he does not believe that this feeling accounts for the source of religious needs. 
Instead he states that religious needs originated out of an infantile need for protection and 
s ggests th t the ‘oce   c’ feel  g bec me co  ected w th rel g o  l ter o . To h m the 
“‘oneness with the universe’ which constitutes its ideational content sounds like a first 
attempt at a religious consolation, as though it were another way of disclaiming the danger 
which the ego recognizes as threatening it from the external world” (Freud, 1930, p. 72). 
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4.2.5 Mass Delusion 
  
I  h s work “Gro   Psychology   d the A  lys s of the Ego” (1921) Freud tries to  
examine what the most prominent goal of people in their life is. According to him it is quite 
obvious that this goal has to be happiness. However, our modern civilization provides many 
threats to the aim of reaching such a state of individual happiness. The first threat is the own 
mortal body and its organs, the second one the perils of the external world and lastly the 
relationships to other people (Freud, 1929, p. 78). However, there are coping strategies to 
handle those threats, like influencing the body and its organs by taking drugs or voluntary 
loneliness by the avoidance of other people to escape from difficult relationships. Or in 
contrast one could also join a specific community to be protected of the threatening outer 
world. Freud did not name concretely which role religion would take here, however, if we 
look at religion and its traditions, one possibility to avoid those difficult human relationships 
would be to join a monastery and live like a monk or a nun. Art in a religious context as well 
as in general might also be a way to escape the external world (reality). If one would apply 
this to the church there is works of art like paintings, music in the masses, sculptures and so 
on, which might function in that way. The body and its own activities are controlled through 
abstinence and rituals. According to this thought Freud states: “It seems certain, that we do 
not feel comfortable in our present-day civilization, but it is very difficult to form an opinion, 
whether and to what degree men of earlier ages felt happier and what part their cultural 
conditions played in the matter” (Freud, 1930, p. 89). This statement illustrates that only 
because religion provides a few of possibilities to avoid real life or illusions to console people 
since ancient years, it still does not make people happier or feel more comfortable in society. 
His statement that religion is merely an illusion is one of his most critical arguments in  
regards to religion. Since ancient times man has tried to find answers to crucial questions as 
well as comfort and help in religion in order to be more happy, however it does not seem to 
work. People seem to be still depressed, neurotic or unhappy with their life. 
Further on, Freud explains what happens when the superego and the ego are in conflict 
with each other: it always creates a bad conscience. “As long as things go well with a man, his 
conscious is lenient and lets the ego go do all sorts of things; but when misfortune befalls him, 
he searches his soul, acknowledges his sinfulness, heightens the demands of his conscience, 
imposes abstinence on himself and punishes himself with penances” (Freud, 1929, p. 124). In 
this case, religion might be an instrument to relieve people of their bad conscience. One could 
go to church and confess his sins to the priest and the priest would tell them what they are 
supposed to do to relieve their sins. As a result, the superego does not need to feel guilty 
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anymore and the feeling of satisfaction is thus recreated. One very critical point which Freud 
mentions here is that this kind of trained behaviour leads to the elimination of critical 
thinking. People do not ask themselves anymore what the reasons for their troubles with 
themselves or the world could be, but instead hold on to a very limited ideology of religion. In 
 dd t o  to th t, Kolbe (1986) ex l   s    h s book “He l  g oder H  der  s” (tr  s: he l  g 
or obstacle), that the more the people think in a scientific way, the more religion became the 
force to set a moral framework. He states, that “God has a triple function: to ban the fear 
before nature, to help to handle the topic of death and to find a way to come along with the 
rules and tasks of the modern civilization” (Kolbe, 1986, p. 43, own translation).  Due to the 
fact that many of these questions might be answered with scientific knowledge, the main 
focus is now on the third level, the moral function of religion. 
Through the comfort of the illusion that God knows all bad sites and sins of man and is 
nevertheless loving and affectionate, religion makes the life worth living. It is the wish in 
every man to have paternal protection, to be safe in face of the dangers in life, to ensure that 
there is justice, to have an answer to the question of what happens after death and to 
understand the relationship between the world and the soul. Religion in this sense is able to 
create pleasure and functions as a tool to avoid pain and in this way to present all people to 
the same reality. People get protected of an individual neurosis, in exchange of a return to 
psychological infantilism through religious thinking (Freud Museum, London, n.d.).   
 
4.2.6 Religion as a Way to Hold Groups Together 
 
In the text “Gro   Psychology   d the A  lys s of the Ego” (1921) Freud examines 
different kinds of human needs which religion fulfills in regard to the need of belonging to a 
group. He states, that religion fulfills the need for a tie, a common group experience for the 
people. He distinguishes two different kinds of groups. Those groups, which exist without a 
leader and the groups with a leader. Both types of groups include homogeneous and 
heterogeneous groups (Freud, 1921, p. 88). Freud is especially interested in the highly 
organized and structured groups. To give a concrete example, he uses the Catholic Church 
and Christianity. Furthermore Freud compares the Catholic Church and its social structures 
with the structure of a family. The church serves as a substitution of a family. “It is not 
without a deep reason that the similarity between the Christian community and a family is 
evoked, and that believers call themselves brothers in Christ, that is brothers through the love 
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which Christ has for them” (Freud, 1921, p. 94). One of the important key factors for the 
cohesion of the group is the leading person, who holds the group together. 
“In the Catholic Church Christ, as an army its Commander - in Chief - who loves all 
the individuals in the group with an equal love. Everything depends upon this illusion” 
(Freud, 1921, p. 94). In this quote Freud compares the Catholic Church with the Army. 
Therefore it is evident, that Freud is mainly interested in what the psychological process of 
the leading person does and not the religion itself. The leader in such communities serves as a 
father figure or the figure of a big brother, who watches and protects one. The fact, that the 
leader or father or god seems to love every single individual in the same way, creates equality 
between the individual group members and connects them at the same time. That evokes an 
emotional tie for the individual with the leader on the one hand, with the other members of the 
group on the other hand (Freud, 1921). 
As long as the connection with the leader exists, the group is relaxed. But as soon as the 
connection between the leader or Christ or Priest or God goes astray, panic is coming up. 
Freud here mentions some examples of group panic. In this sense, the panic can be associated 
with the fear in the face of life and its challenges. Concerning the question of why this panic 
can be generated, he points out, that this phenomenon has nothing to do with the actual  
threats. It is rather the feeling that the ties are not there anymore or that there is a lack of 
connection to the leader and the others. Every individual acts and considers on their own. 
“Now that he is by himself in facing the danger, he may surely think it greater” (Freud, 1921, 
p. 96). And further on: “It is impossible to doubt that panic means the disintegration of a 
group” (Freud, 1921, p. 97). According to Freud, it seems, that man really have a need for the 
feeling of belonging to a group, otherwise the individual gets threatened. To speak in general 
terms one could say that religion serves this need to avoid a fear or panic in the face of life 
and its challenges. 
Freud also points out the negative facts of such a tightly tied group in a religious 
context. The tighter the emotional ties between the individuals and the clearer the borders of 
the group are, the more cruel the group acts against people who are not part of the community. 
“Therefore a religion, even if it calls itself the religion of love, must be hard and unloving to 
those who do not belong to it. [...] while cruelty and intolerance towards those who do not 
belong to it are natural to every religion” (Freud, 1921, p. 98). 
In this chapter Freud clearly points out why religion can be an important aspect for 
human needs (like belonging to a group), however he does not really discuss if religion in 
general is helpful for people he rather discusses how group dynamics work which are 
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implemented into religious practices. The only critical point he mentioned in this chapter is, 
that people who belong to a group always exclude people who are not in the community. 
Though he also states, that this happens in every kind of group and is a normal group 
dy  m c,   d therefore  ot l m ted to rel g o . I   dd t o  to th t, Fre d’s whole 
argumentation about religion, which should hold groups together, seems to be not really well 
elaborated. Concerning our topic, this article gives no clear answers about a spiritual need or 
rituals of man, nevertheless it provides answers why people tend to join a religious group in 
order to satisfy psychological needs and how group dynamics affect people. 
 
4.3. Conclusion and Critical Review 
 
To o tl  e Fre d's v ews o  rel g o  h s works “Totem   d T boo” (1913), “The F t re 
of    Ill s o ” (1927)   d “  v l z t o    d  ts D sco te ts” (1930) were m   ly  sed wh ch 
 re, bes des “Moses   d Mo othe sm” (1939) h s most  m ortant works on the topic. The 
latter was not discussed however, as it rather investigates the historical origins of the Jewish 
and Christian religion as opposed to the effects it has on people's lives and was therefore not 
considered as relevant for this project. I  h s work “Totem   d T boo” (1913), Fre d 
ex m  ed the totem st c bel efs of “ r m t ve tr bes”   d co cl ded th t every rel g o  
or g   ted o t of the lo g  g for    rotect  g f ther. I  “The F t re of    Ill s o ” (1927) he 
argues that religion functions as a tool of mass illusion and claims that the need for religion 
has its sources in men's feelings of helplessness as well as in  the need for a protecting father 
f g re. Fre d´s “  v l z t o    d  ts D sco te ts” (1930) dr ws o  the st teme ts of the 
aforementioned works and not only focuses on the individual's need for religion but also 
examines the societal and cultural aspects of the phenomenon. 
To structure Freud´s thoughts and ideas on the topic the Chapter is divided into different 
subheadings which's main points will be briefly presented again in the following. The first 
  rt, “Rel g o   s    obsess o  l  e ros s”, covers Fre d's cl  ms th t rel g o  m ght be 
reg rded  s    “   vers l obsess o  l  e ros s”   d co t   s h s com  r so  of  obsessive 
 ct o s of  e rot cs to rel g o s  r ct ces of   o s  eo le. “Rel g o   s     ttem t to m ster 
the Oed   s com lex” d sc sses Fre d's st teme ts o  how rel g o  m ght be   w y to solve 
the complex childhood relations to one's parents and moreover his proposal that  the Oedipus 
com lex w s the or g   of  ll rel g o s. “Rel g o   s   re ct o  to   f  t le hel less ess” 
explains the psychological need of men who are looking for a protecting father figure in face 
of the world's threats and therefore stresses the consoling and supporting role of religion. 
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S m l r to th s thes s  s the    ro ch to reg rd rel g o s feel  gs  s   “Need for      f  t le 
st te of o e ess”   d  s someth  g wh ch res lted from    e rly st ge of the ‘ego-feel  g’. I  
this infantile stage the ego is not yet separated from the outer world which creates a feeling of 
o e ess. Th s co ld be the so rce for the ‘oce   c’ feel  g wh ch some  eo le ex er e ce   d  
m ght  cco  t for rel g o s or s  r t  l ex er e ces. I  “Rel g o   s m ss del s o ” Fre d’s 
arguments about how religion promises consolation in the face of threats in people's lives and 
for this reason aids to seemingly achieve happiness, are examined. Moreover, Freud regards 
rel g o   s   “w y to hold gro  s together”. He  rovides a psychological explanation about 
how groups function in general and how religion draws on these dynamics. This might have 
positive effects on people, however contains negative elements as well as it might eliminate 
critical thinking and lead to blind belief. 
In the following a critique on the above mentioned statements is being discussed. 
Reg rd  g Fre d's st teme t th t rel g o   s    “   vers l obsess o  l  e ros s” Lüssi  stated 
that religion can in his view not be compared to neurosis as this is clearly a pathological state, 
which by definition always implies abnormality and suffering which might not necessarily be 
valid in the case of religion (Kolbe, 1986). However, we regard the argumentation of Freud in 
“Obsess ve  ct o s   d rel g o s  r ct ces” (1907)   d h s com  r so  of the obsess ve 
ceremonial actions of neurotics and religious practices as convincing. Both have a ritual 
character, are the cause of feelings of guilt but also promise to be protections and in the way 
they are carried out in every detail is another common characteristic. The idea of transferring 
an individual pathological state on society as a whole seems quite interesting and by doing so 
rather leads to a critical view on society, which is something that one might not have expected 
reading Freud. His complete work on religion seems to be quite critical in regards to society 
and culture and thus opens up his examinations to a broader view. The influences which he 
got by thinkers of the tradition of the enlightenment, such as Nietzsche, Feuerbach, 
Schopenhauer, Kant and so forth  manifest themselves especially in his critical approach 
towards religion, culture and society. 
 Storr (1989) mentions three critical points which might be used to argue against 
Freud's statements. He first claims that Freud's theories in regard to the topic are entirely 
focusing on father images and do not consider female goddesses or mother figures in general 
are not of relevance in his statements about religion. This fact seems quite peculiar in regard 
to Freud's psychoanalytic theory in which the mother and the child's relations to her are an 
important factor. Not only does he not consider female figures but also mainly only focuses 
on Christianity and Judaism. He does not include other religions like the big eastern religions 
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in his reflections. This fact seems to be missing in his theory. The last thing Storr mentions is 
the fact that Freud himself seemed to be incapable of understanding religious or spiritual 
feelings. Therefore he himself can probably not value, understand nor appreciate the positive 
effects which everything connected to religion might have on people's lives, something which 
is clearly visible in his thoughts about the latter.  
 Moreover, it seems a bit contradictory to his psychoanalytical findings, which 
emphasize the strong force of unconscious and the drives, that Freud seems to be so confident 
that people should be able to guide themselves by the means of their own reasoning. Even if a 
society should only be ruled by science its members are still weak and controlled by their 
drives, therefore one could see his confidence in the reason of man as conflicting with his 
findings. Freud claimed that religion would provide an illusion which attempts to make 
people happy, as this goal could apparently not be achieved people should turn to science 
instead. However, the fact that apparently people are not happier might also not be just 
connected to religion. There might be other contributing aspects which prevent people from 
being happy like societal structures and so forth. Whether it is just the fault of religion or if 
people would be content through religion and there are other things in their lives that 
contribute to their unhappiness is a question one could ask. Moreover it might be discussed 
whether turning only to science is able to make people feel content and happy in their lives. 
Science might be a sufficient concept for some people but if it is a solution for everyone 
seems questionable as the need for religion and spirituality seems to be rather prominent in 
the lives of many, especially in its consoling aspects and in the way it is providing meaning in 
life and as a way to cope with one's troubles in life. 
 
4.4. Comparison of Freud's and Jung's Views on Religion  
 
If one compares Sigmund Freud and Carl G. Jung's views on religion the most striking 
difference is how they evaluate man's need for religion and the purposes it has. While Freud 
regards religion as something pathologic and merely a wish fulfilling illusion which has not 
succeeded in making people happy, Jung views it as something which is necessary in people's 
lives and can have a helpful effect in regards to making them feel content. According to Jung, 
it is something perfectly natural in the human psyche. Their different attitudes towards the 
topic which was a contributing factor in their parting, is assumingly connected to their very 
different personal background stories and epistemological influences. These differences are 
being outlined and elaborated on in the following chapter however. This comparison focuses 
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mainly on each of their views on religion and spirituality and does not contain the other 
differences or disagreements of the two in regards to other topics. 
 Both Freud and Jung recognize that there is a basic human need for protection, which 
is based in the unconscious. However they disagree on the processes and the structure within 
the unconscious. The basic role of the unconscious is similar but Jung divides the unconscious 
in the personal and the collective unconscious, which is based on ancient archetypes. Freud 
does not make that distinction, as he only focuses on the psyche of the individual and he does 
not believe in the concept of a collective unconscious. To Freud religion might be a way to 
cope with the threats from the outer world and satisfy those needs for security and protection. 
Whereas Jung regards religion as a good and healthy way to deal with these needs, Freud 
claims that this longing  is an infantile wish and that people should rather face reality and turn 
to science instead.  Jung would in his practice advice many people who are or have been 
religious to look for help in their specific church as opposed to seeing a psychotherapist. This 
of course, only when he felt, that religion was the answer to the longing of the psyche of the 
individual. For Freud however, science is the category which people should rely on and to 
undergo psychoanalysis would be a proper way to solve ones problems.  
Unlike Freud, Jung was very much interested in occult, paranormal, spiritual 
phenomena as well as Eastern religions and different traditions from the East. In contrast, 
Freud focuses in his examinations rather on the Christian and Jewish religion and was not 
interested in any of these above mentioned concepts.  
 Jung himself has had a lot of encounters with spiritual experiences, both in visions, 
medium sessions and other paranormal phenomena. Jung explains how his many encounters 
with the s me ty e of  m ges   d  de s from h s   d h s colle g es’ m  y   t e ts, h s led 
him to conclude, that these cannot be random, self produced images, and that there must be 
some underlying pattern in these visions from all around the world, whereas Freud in his 
work, does not consider such phenomena. He himself is not capable of understanding 
religious experiences and does not focus on spiritual accounts or man´s inner feelings in 
regard to religion. He explains those kind of feelings and experiences by means of 
 sycholog c l  rocesses   d st tes th t the ‘feel  g of o e ess’ wh ch m  y  eo le e co  ter 
 s   regress o  to    e rly  h se of the ‘ego-feel  g’. Fre d wo ld  rg e th t rel g o  evokes 
the ‘feel  g of o e ess’ or the  ‘oce   c’ feel  g of be  g one with your mother, and thus 
becomes a substitute for childish, infantile needs. Jung also sees religion as a substitute, but 
rather in a way that the rituals and dogmas function as a substitute for a genuine, spiritual, 
numinous experience. The symbols of the given religious institution function to evoke the 
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  m  o s feel  gs, th t w ll e  ble the s bject to  ck owledge the   rr t ve of other  eo le’s 
actual spiritual experiences, which is the basis for the given religion. 
In conclusion, one can say that there are similarities between Jung's and Freud's views 
as they both recognize the human need for religion and spirituality. The way they deal with 
these phenomena and the conclusions they draw however is completely different. Their 
approaches to the question if religious practices are needed or healthy and how one should 
deal with it do fundamentally differ from each other. To Jung it can be a clear advantage to 
have a religious life, where Freud sees it as an obstacle to become a free-thinking, rational, 
scientific minded individual. Jung would argue however that this very rationality destroys the  
basic human need for the world to be somewhat magical and mysterious. 
 
  
59 
Chapter 5 Method 
 
5.1 Epistemological influences on Jung and Freud’s theories  
 
As described in the critical discussion about Jung and Freud there are a lot of 
similarities between their theories and views, but also some differences. At a certain point 
they ‘s l t   ’   d e ded the r  erso  l fr e dsh   bec  se of d s greeme ts they could not 
solve. I  the beg     g J  g w s     dm rer of Fre d’s theory  bo t the ‘I ter ret t o  of 
dre ms’ (J  g, 1957). He s  d th t he s w h s ow   de s wr tte  dow     th t book, exce t for 
the fact that Freud thought that all neurosis were caused by a sexual repression or sexual 
trauma. Till that time Jung thought, from his own experiences, that there were all other kind 
of causes as well, for example specific traumatic life events. In the meantime Freud 
appreciated the work of Jung and acknowledged th t J  g’s theory co ld  oss bly s   ort h s 
own theories (Clarke, 1992). At first Jung felt that he did not have enough experience and 
knowledge to really disagree with Freud. So, in the beginning of his career he defended 
Fre d’s theory sever l t mes,  lthough Freud's ideas were not popular in their scientific 
community. But after they have had some personal conversations about their disagreements, 
J  g st ll co ld  ot s   ort Fre d’s  de s   d he tho ght th t Fre d w s  ot very o e  
minded in regards to his arguments. According to Jung, the sexual repression theory was like 
a dogma; Freud regarded it as the truth and that there was nothing that could refute this 
theory. Eve  tho gh J  g’s  de s d d  ot corres o d w th the theory of Fre d, he st ll s w 
him as a great man and friend. Besides this Freud accused Jung of being an occultist and 
having a wrong idea about religion and its role in life (Clarke, 1992). When, during a trip to 
America, it became clear that Freud saw himself as a authority person and found this more 
 m ort  t to h m th   ‘f  d  g the tr th’. J  g w s do e w th h m. Th s  s the  o  t where 
Jung thought that they differed too much and that they needed to end their friendship.  
 
When their background and personal lives are researched more differences between the 
two authors become visible. It appears that both authors are promoters of different currents, 
even though they have a lot in common.  
 
Freud regards religion as an illusion and states that people do not need it (Ellenberger, 
1970). Rel g o   s,  ccord  g to h m,   s  red by   ch ld sh  eed for   ‘f ther f g re’   d  he 
moreover c lls rel g o    ‘   vers l obsess o  l  e ros s’. Whe  h s  erso  l l fe   d   st  s 
researched, it seems logical that he has these thoughts about religion. As mentioned in chapter 
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four of this paper, Freud was born in a time (1856) in which Jewish people perceived more 
and more the same rights as other people in Austria and surroundings. The position of Jewish 
people improved a lot during that time, and because of this the lifestyle of a lot of Jewish 
people assimilated with a Protestant or Catholic life style and they did not practice their 
religion openly any more. Probably they were really happy with the new perspective and did 
not want to provoke anything negative. The parents of Freud did the same, and for this reason 
they did not raise their children religiously. So, even though Freud was Jewish and he says 
that he felt he belonged to the Jewish community, he did not practice the Jewish religion. He 
did also  ot bel eve    God  t  ll (Elle berger, 1970). I  co cl s o , Fre d's’  erso  l l fe 
could explain his thoughts on religion and the fact that he was an atheist. Maybe he was also 
so convinced of the negative effects of religion himself, because he saw how much societal 
trouble it had caused in the past? Besides this, the people he worked for in his early career like 
Ernst Brücke and Theodor Meynert, were promoters of “a positivist, strictly scientific 
approach to the study of neurophysiology and neuropsychiatry” (Ellenberger, 1970, p. 535). 
This means that they believed that everything that happened with the human body and 
specific for their field, everything that happened with the human brain, for example pagee the 
origin of mental diseases, can be explained by physiological processes. Freud had similar 
thoughts and ideas and their cooperation has probably strengthened his way of thinking. 
According to Ellenberger (1970) Freud can be characterized by three kind of currents: 
scientism, positivism and atheism. 
 
If we look  t J  g, the  m ge  s com letely d ffere t. J  g's’    lyt c l  sychology  s 
influenced by Romanticism (Ellenberger, 1970). It is an artistic, literary and intellectual 
movement and in contrast to scientism and positivism, the promoters of Romanticism 
emphasize the importance of emotions and powerful feelings. These emotions and feelings, 
l ke ‘mome ts of  we’, h ve to be the b se for  rt. P rtly J  g  romoted sc e t sm   d 
positivism as well, but not as strong as Freud did. Whereas Freud thinks religion and 
spirituality are a universal neurosis, Jung claims that the symbols and rites which belong to 
religion are really valuable for mental health. Jung does not see religion as an illusion, even 
when it would not be real, it helps people and that offers something positive; he says a man is 
naturally religious. Jung has also been raised religiously. His father was a Protestant chaplain 
who broke with the Protestant religion at a certain point in life, because he had religious 
doubts. This served as a disillusionment with Christianity. It is possible that Jung saw what it 
can do to someone to lose his faith, and maybe this is the reason why he really believed in the 
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power of religion. He saw this as well in his patients. Most of his patients had problems with a 
religious background and most of them were cured when they returned to their old lives in 
which their religion played an important role. Besides this Ellenberger describes that Jung, 
probably because of his family, was really interested in meditation, dreams and 
  r  sycholog c l ex er e ces. He descr bes th t J  g’s mother   d other f m ly members 
had some paranormal characteristics and Jung was very interested in their genesis. He saw 
dreams and spiritual experiences as something that could say a lot about an individual person 
and he believed that it could help people understand their lives and maybe change them 
dramatically. So, both authors have a different view on the role of religion, also because they 
have a different view on life and on society and the role of science in it. 
 
5.2 Interview Method 
 
“Science has to consider what there is. There is religion, and it is one of the most 
essential manifestations of the human mind. [...] A religious experience is absolute, it cannot 
be discussed. For instance, when somebody has had a religious experience, he just has such 
an experience, and nothing can take it away from him.” (Jung, 1977, p. 289) 
 
Our focus is not to discuss metaphysical questions that derive from spiritual 
experiences. We focus on the questions regarding the influence of spiritual experiences on a 
h m  ’s l fe    tot l. As o r sc e t f c world works w th the    e r  ce of  he ome   we  re 
open to discuss religion as a psychological phenomenon without challenging the religious 
content. It can be argued however, that the mere act of considering the experience as a 
psychological phenomenon challenges the core idea of the belief system, and therefore can 
pose a challenge from the view of the religious participants. On the other hand, the main focus 
o  J  g’s theor es, c   be  rg ed to g ve crede ce to the ex er e ces,  s J  g h mself reg rd 
them to be re l ex er e ces,  ot d ffere t  t  g them from   y other “ hys c lly re l” 
experiences. 
 
In this project, we especially discuss spiritual experiences in regards to the human mind. 
The event of a spiritual experience is not physically materialized. Only our conscious 
awareness allows us to reflect on the event and call it spiritual. Because of this an objective 
approach to the topic is nearly impossible. No third person perspective can compare or sum 
up spiritual experiences from different individuals. That is why we decided to choose a 
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subjective ontology in our project. Psychologically speaking we apply an idiographic 
 sychology wh ch foc ses o  “the   d v d  l  s      q e c se” (Ashworth, 2008). Th s  lso 
includes focusing on aspects that maybe only play a role for the individual but not for every 
human. 
 
Out of this considerations, we decided to use qualitative interviews with open questions 
to   rs e    ex lor t ve    ro ch to the   d v d  l’s e co  ter w th s  r t  l ex er e ces.  
We conducted three different interviews. Due to anonymizing, we will call our 
interview partner the ‘sh m  ’, the ‘gr  dmother’   d the ‘co s  ’. All three  re d st  t 
friends or relatives which are known for a noticeable encounter with spirituality. We informed 
them about our project and before the interview, we gave them a general introduction to the 
questions we were going to ask. Our interview partners chose time and place and depending 
on our possibilities more or less members of our project group were part of it. 
We prepared every interview separately. Also, our interview questions differed between 
the interviews since the later interviews are based on more knowledge from Jung because we 
knew more at that point; still they were very close in relation to content. We focused on 
J  g’s theory more th   o  Fre d’s s  ce the l tter works more  sycho  tholog c l wh ch is a 
sc e t f c f eld we do  ot h ve e o gh k owledge of. J  g’s theory w s e s er to  ccess w th 
a limited background in psychodynamic psychology. 
We created a friendly and open atmosphere to make sure our interview partners felt 
comfortable and free to share all the information they wanted to. Several recording devices 
were activated but not disturbing the situation. Of course, we asked for permission to record. 
S  ce there w s   tech  c l f  l re w th the ‘gr  dmother’   terv ew, we o ly h ve   d o 
records of the ‘sh m  ’   d the ‘co s  ’ (Appendix, 1, 2, 3). Afterwards, they were 
transcribed. The ‘gr  dmother’   terv ew w s tr  sferred      s mm ry of the   terv ew, 
quotes come from notes we took while interviewing. Every project group member could ask 
questions and it was a group task to stick to the original topic. 
After the interview, we thanked our partners and offered them information about the 
outcome of our analysis and project if they wanted to. After finishing our research about 
J  g’s theory we applied an analyzing method. We fused our interview questions to 7 general 
questions which would give us the information we need to reflect on our problem formulation. 
Every interview was analyzed according to those questions and afterwards summed up in our 
conclusion. 
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Q est o  1 (‘Wh t  s the  erso ’s story?’ ‘How d d the  erso  get   volved w th 
s  r t  l ty?’) sh ll br  g o t the  erso  l b ckgro  d of the   terv ew   rt er. It  s  m ort  t 
for our analysis to ask this question to understand what ch  ged     eo le’s l fe. K ow  g the 
background makes us able to compare. Moreover, it provided us with information about the 
question if there was missing something in their life. Or in other words if there is a need for 
spirituality what is an important  s ect of J  g’s theory. Q est o  2 (‘How do s  r t  l 
ex er e ces g ve me    g to the  erso ’s l fe?’) rel tes to o r  roblem def   t o  where we 
 sk the very bro d q est o  of wh t s  r t  l ex er e ces ch  ge    the me    g of    erso ’s 
life. Question 3 (‘How  s the s  r t  l ex er e ce co  ected to rel g o ?’)  sks for the 
connection of spiritual experiences to religion. This question was stated to analyze if religion 
contributes to the spiritual experiences since Jung is convinced that the rites and symbols of 
traditional religions can cause a lot of spiritual experiences and changes in the meaning of a 
 erso ’s l fe. Q est o  4, 5   d 6 (4: ‘Wh t  s the role of symbols    the s  r t  l ex er e ce?’ 
5: ‘Wh t  s the role of  rchety es    the s  r t  l ex er e ce?’ 6: ‘Wh t  s the role of r t  ls    
the s  r t  l ex er e ce?’) foc s o  the m     s ects of J  g’s theory: R t  ls, symbols   d 
 rchety es. Those three m rk the most s g  f c  t  s ects of J  g’s theory  ro  d s  r t  l ty 
and the psyche and we wanted to see if and how we can find them in the lives of our interview 
  rt ers. Q est o  7 (‘Wh t d d the s  r t  l ex er e ce ch  ge    the l fe of the  erso ?’) 
foc ses very ge er lly o  the ch  ges       erso ’s l fe  fter e co  ter  g s  r t  l ty. We 
 sked th s q est o  to f  d o t  bo t the d ffere t  s ects of the ch  ges       erso ’s l fe. 
Th s, we  re  ble to co cl de o  the ch  ges    the me    g of    erso ’s l fe. Q est o  8 
(‘Wh t do  eo le feel   d th  k whe  they h ve   s  r t  l ex er e ce?’) dr ws b ck o  o r 
problem definition where we ask about the aspects of spiritual experiences. We ask ourselves 
if our definition of spirituality fits to the interviews. 
 
The problem of generalization occurred. We developed our own method and this 
method is not validated or tested on reliability yet. That is why our conclusion is that our 
results can only be applicable for our three interview partners. 
 
5.3 Ethics 
 
In this paragraph the ethical problems which were experienced during the analyses of 
the interviews will be discussed. As explained in the previous paragraph the interviews were 
about the personal experiences, thoughts and feelings of three different people related to their 
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spiritual experiences, so the personal lives of friend and relatives were analyzed deeply. 
Because of this it is very important that the information they have given us is handled 
cautiously and with a lot of attention. It is also very important to pay a lot of attention to the 
anonymity of the people who are interviewed, because the paper will be stored in the database 
of RUC university, so a lot of people have access to our work. To achieve this their real 
names are not used in the paper. When we refer to the interviews other names are used: the 
‘ y h  sc  sh m  ’, ‘the gr  dmother’   d ‘the co s  ’. I  th s w y the   o ym ty of the 
people is guaranteed.  
 
Besides this we had problems analyzing the r ‘l ves’. We h d the feel  g th t we  re  ot 
qualified doing it, because we are no psychologists or psychiatrists, who are supposed to have 
extended knowledge about how to analyze someone's thoughts and feelings. Based on the 
knowledge we gained during this project regarding the theories of Jung and Freud, we tried to 
do it anyways, but it is important to know that it is largely our own interpretation. This is also 
the re so  why we dec ded to  ot  se Fre d’s theory    the    lys s of the   terv ews, b t 
only in the critical discussion afterwards. His work includes too many psychopathological 
aspects, which we are not qualified enough to apply.  
  
As a last comment we wanted to state that the answers on the questions we framed 
o rselves for the    lyses,  re o r ow  tho ghts   d  de s  bo t how to    ly J  g’s theory. 
Sometimes we had the feeling that the theory was not clearly visible in the information of the 
interviews. In some cases there were not a lot of arguments we could use to underpin the 
theory. When this was the case we used our own interpretation. 
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Chapter 6 Analyses of the interviews 
 
6.1 Analyses of the interviews based on Jung and problem definition 
 
The   terv ew w th the ‘ y h  sc  sh m  ’ took  l ce o  the 10th of November  t 11 
a.m. until 2 a.m. in a cafe in Copenhagen. He was interviewed by Mark, Tore, Katarzyna and 
Louisa Georgina and everything was recorded. The   terv ew w th the ‘gr  dmother’ w s 
conducted on the 5th of November 2015 by using Skype. It started at 6 p.m. and finished at 
7:15 p.m. Unfortunately, the recording failed and the analysis of the interview is based on 
notes made during and after the interview by Katarzyna. On the 11th of December the 
  terv ew w th the ‘co s  ’ w s co d cted. It st rted  t 3  .m, f   shed  t 4  .m   d took  l ce 
in Roskilde. It was held by Katarzyna, Leo, Eugenio and Julie. 
We structured our analysis according to the main research questions. An overall 
conclusion where we sum up and compare the different interviews is drawn in our conclusion 
chapter. 
 
Question 1: ‘What is the person’s story?’ ‘How did the person get involved with 
spirituality?’ 
 
Ayahuasca Shaman: 
The ‘ y h  sc  sh m  ’s’ e co  ter w th s  r t  l ty led h m to become   sh m  , b t 
prior to this experience, spiritual experiences did not play a role in his everyday life. Although 
he had a proper education, a good job and a nice apartment, he was missing something in his 
life.  
 
“Just living ordinary life and having all the things that we are brought up to believe in, 
including debt and everything. [laughing]. I was kind of growing tiresome of being in my 
position. I wanted to travel…I wanted to get out of this stuck position that I felt I was in, but 
at the same time I was really much attached to all my belongings and the status that I earned 
or that I had due to my job, my employees and my relation to my employer and everything.” 
(Appendix 1, line 139 – 142) 
 
He could not quit his job on his own, so he was glad when he got fired. After this he 
traveled to Argentina and upon returning home, he felt much more free.  
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“I went to Argentina, climbed some mountains, came back and I was without job, 
without the apartment and without any of these typical responsibilities. For the first time in 
my life I felt I had a kind of weird new found freedom.” (Appendix 1, line 149 - 152) 
 
Back home he wanted to explore a lot of things, trying different kind of drugs, like 
cocaine and prescription pills. 
 
“So I wanted to explore and I explored in all different directions. A lot of things, a lot of 
different narcotics, as well. I just bounced around all fringes of society and 
subcultures…crazy ride!” (Appendix 1, 153 -155) 
 
I  th s jo r ey of ex lor t o  he w s   trod ced to ‘m shrooms’ by   fr e d. O t of 
curiosity he agreed to try this kind of psychedelic drug. That is where his encounter with 
spirituality started.  
 
Grandmother: 
 The grandmother is a devout Catholic and she attends masses very often. She 
celebr tes  ll the ch rch fest v ls   d  s the member of  ‘The Assoc  t o  of the L v  g 
Ros ry’. 
Her grandparents were strictly religious. Her parents were Catholic, but they did not 
force her to go to the ch rch, b t she re lly w  ted to   rt c   te    ch rch’s l fe. As   l ttle 
g rl she belo ged to the ch rch’s cho r   d The L ght-Live Movement called also The Oasis 
Movement. The Christian religion and all Christian practices are highly significant for her. In 
her environment she is seen as a really religious and spiritual person. She was even 
considering to become a nun. 
 
It is relevant to mention that religion plays an important role in Poland and influences 
policy and culture. What  s more, ‘gr  dmother’ w s r  sed d r  g  omm   sm,    extremely 
difficult time in Polish history. The Church provided people with food, clothes, organized 
wonderful events and was the source of true information.  
 
Cousin: 
 Spirituality was always part of the ‘co s  ’s life. From early childhood on she asked 
herself philosophical questions and thought about the concept of reincarnation for example, 
but since her parents did not believe in spirituality or religion she could not develop these 
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interests further. She  tte ded   “h    e school” where she g   ed   more  os t ve  tt t de 
towards spirituality as she learned that the people she met there were accepting towards such 
ideas. There she started meditating with her friends and they shared common experiences. 
However, only when she had to face the loss of several members of her family including her 
cousin who died at a young age in a car crash, she really started to lead a spiritual lifestyle. 
Her cousin's death was a crucial turning point for her and made her think about essential 
questions like life and death and moreover led her to look for answers to those questions in 
Hinduism and Buddhism. She wondered whether her cousin had experienced everything he 
wanted in his life and had been content. His death also made her think about her own 
mortality and if she is leading the life she wants to when taking into account that her life 
could also end every day.  
 
“I remember thinking as a child a lot of about big questions in life like: why are we 
here? What’s my purpose? But my family is not really into religion or spirituality not even, 
not even like goes… They think it’s like mumbo-jumbo as you would say. It is all. It is not 
really real. So I just pushed it away for like… my entire life to be honest. And then a family 
member died and other family member died and my cousin died this year and he was very 
young and it made me think a lot of about Why it would happened to him ? He was so young. 
It made me realize that I need to embrace what is natural for me, what is natural for me to 
think about in life, because you could be taken away any day. That’s kind of how it started for 
me.” (Appendix 3, line 15 - 22) 
 
“It started two years ago, but it really hit home. [...] Yeah. He died in a car crash with 
his girlfriend and he was so sudden and it was hard to like take in. And again like cliché, but 
it is a.. it kind of made me think about. He was only 25, and I am 22. He didn’t think it was 
going to happen. Was he happy in his life? Did he experience what he wanted to experience? 
Did he think about things he needed answers for? And it made me think what if I died 
tomorrow, what would I like to find answers to and I just started reading more about.” 
(Appendix 3, line 176 - 185) 
 
 “Make me feel sad that I haven’t done it earlier, but it easy to blame your family […]if 
they hadn’t like laugh when I talked about […]I remember talking as a child about 
reincarnation…if they hadn’t told me like it is bumble-jumble I would have started my journey 
earlier, but it wasn’t meant to be. I am just grateful that, I am not grateful he died, but I am 
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grateful that I got an opportunity to start now rather than later, because I am still young, so I 
have a lot of time, hopefully […] to do it.” (Appendix 3, line 189- 194) 
 
The first contact with Hinduism came through George Harrison. She was always a big 
fan of The Beatles and took interest in Hinduism because it was a source of inspiration for 
H rr so ’s m s c. She w s  ot   terested    the rel g o s  s ects, b t r ther    the ge er l 
wisdom that the singer uses. 
 
“I just started like..I need to bring the Beatles in here, because I am a big Beatles fan 
and I am big George Harrison fan and I’ve always liked what George Harrison had to 
say about life and everything in general. I knew that he was Hindu and I thought like […] 
maybe that’s where he gets his wisdom from.” (Appendix 3, line 45- 48) 
 
Question 2: ‘How do spiritual experiences give meaning to the person’s life?’ 
 
Ayahuasca Shaman: 
Because of the spiritual experiences many aspects of the ‘sh m  ’s’ life and his 
personality changed. The spiritual experiences enabled him to reflect more on his own 
personality and identity. He stated that he learned and is still learning a lot about himself 
during the spiritual experiences.  
 
 “I still have a lot to work with whinin myself. And I have a lot of different things that 
psychedelics can be useful.” (Appendix 1, line 461 - 462) 
 
Besides this, the spiritual experiences gave him purpose in life as he now draws 
meaning from the task of helping others by hosting drug sessions and taking care of the 
people before, during and after the sessions. For example, before the session he talks to 
people when it is necessary and prepares both the participants and the setting. Moreover he 
chooses the most suitable drug and the dosage for the person. After the sessions, he helps 
people to use the experiences in their life. Besides this he also educates himself on different 
shamanic traditions and rituals to improve his skills. This is why his sessions are made up of 
aspects from very different backgrounds and show a personal style. 
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“[...]it came very natural to me to facilitate and be a caretaker of the group when we 
were travelling or what to say [...] and from that it just brewed for new people, people I 
haven't met before, people who wanted to try psychedelics.” (Appendix 1, line 630 - 633) 
 
“I really wanted to make sure that people, I mean, if people wanted to, I would 
trip-sit.” (Appendix 1, line 635-636) 
 
Grandmother: 
Through all her spiritual experiences ‘gr  dmother’ h s h d   co t ct w th the d v  e. 
That contact gives her hope, strengthens her and her faith in God. Her life becomes 
meaningful as she believes by conducting religious life, after her death she will be rewarded 
with eternal life in heaven. Moreover, through her prayers, attending rituals and having 
spiritual experiences she can help other people as well. Her mother-in-law was cured from 
lung cancer during the healing mass. 
 
“After my first healing mass, the priest said that some people had a problem with the 
heart and one person had a serious problem with the lungs, but they all have been cured 
during that mass. The ceremony attended my mother-in-law and one year later she was 
diagnosed with advanced lungs’ cancer. It’s been 5 years and she is still with us – It’s the 
power of the Holy Spirit”. (Appendix 2)  
 
‘Gr  dmother’  lso cl  ms th t her s  r t  l ty   d  r y  g the Ros ry every d y w s 
the reason her husband ceased drinking.  
 
“After one year he stopped drinking, just like that… God listened to my prayers and 
helped us”. (Appendix 2) 
 
U fort   tely, the restor t o  to the he lth of ‘gr  dmother’s’ h sb  d   d mother-in-
l w c   ot be ex l   ed  ccord  g to J  g’s theory, bec  se J  g does  ot ex l    
supernatural issues like physical changes within the theory examined. 
 
Cousin: 
The loss of her cousin and the resulting engagement with spirituality and writings from 
the Hindu tradition, led her to change many aspects in her life and also provided her with a 
new meaning in life. She is thinking and reflecting a lot about the bigger questions as well as 
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her own personality and how she acts towards other people. She now values respect and 
tolerance towards other people much more and it seems that she gained a new purpose in life 
trying to become a better person with a new and more positive attitude towards herself, the 
others and the world.  
 
“I think every day I learn to see something in a new way, in the train I analyze my own 
feelings about what was happening and people around me and why I was being annoyed at 
the guy shouting in the phone…like it was something coming from me or from him, because it 
doesn’t really have an effect on my life, so I like to think about that why it affect so much, you 
have to let go of the small staff like the pot and that’s very important to me to learn to do 
that.” (Appendix 3, line 123 - 128) 
 
“Yeah, it is respect for other people, you know, within limits. People are inherently evil, 
just in general, you know, respect for people […]Just know that everyone is like having their 
own struggles and respect that, as well.” (Appendix 3, line 152 - 154) 
 
“[...] it was ok to be a bit weird to think the way you think, because in the end if you not 
hurting anybody you can think whatever you like. You shouldn’t […]It is your life, you can 
think what you like, believe what you like as long as you use it for good things.” (Appendix 3, 
line 200 - 202) 
 
Moreover, she wants to really live every day of her life like it could be her last. Her 
plans to travel to India once she finishes her education and work with elephants have also a 
great meaning for her. She emphasises the importance for her of treating animals in a nice 
way and wants to fight people who act unjust towards animals. Traveling and living an 
independent and free life without too many responsibilities seem to be a really important goal 
in her life which is very meaningful to her at the moment.  
 
“I think it is because I just do not get why people treat animals the way they do and 
people who can, have to counteract evil and that is my way of counteracting evil in the world. 
some people fight ISIS right now and I'm fighting people who are mean to animals. That is my 
way. We human beings have a big responsibility that they do not have, because they cannot 
think like us. They can only act on instinct. We have a responsibility to treat animals right. 
and the world.” (Appendix 3, line 344 - 348) 
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She states that she has just started her spiritual journey and her engagement with 
spirituality which she wants to practice and develop more also seem to provide another 
important element in her life.  
 
“[...] it is like a process and I am quite early in my process…it is like a journey, it is 
cliché, but […] I think every day I learn to see something in a new way [...]” (Appendix 3, 
line 123 -124) 
 
Question 3: ‘How is the spiritual experience connected to religion?’ 
 
Ayahuasca Shaman: 
Before his encounter with spirituality he considered himself as an atheist and he did not 
believe in higher powers at all.  
 
 “I mean, I was really an aggressive atheist trying to even, like kind of bully religious 
people, how stupid are you believing anything transcendent or whatever. I remember it. And 
then just this experience suddenly turned, turned the bowl on me.“ (Appendix 1, line 278 -
280) 
 
The experiences led him to change his view on the topic towards a more positive, open 
minded attitude. However, he is still not connected to a traditional religion, but he now 
accepts and appreciates people who believe in a God. He finds spirituality himself not in 
religion, but in the ritualistic use of drugs.  
 
Grandmother: 
The ‘gr  dmother’  s   devo t   thol c. She g ves  ll her  roblems to God   d let God 
decide what is the best for her. 
 
“God knows what is the best for me.”  (Appendix 2) 
 
She believes that modern people are too rational and life is meaningless without faith in 
God. 
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“[…] without faith life is incomplete. The most important is to believe, not to prove the 
faith! Faith can work miracles.” (Appendix 2) 
 
She has spiritual experiences only during sacraments and masses. In her case spiritual 
experiences appear only through religious practices and her deep faith in God. She considers 
religion as the only way to experiences them. 
 
Cousin: 
As the ‘co s  ´s’ f m ly w s  ot rel g o s or   terested    s  r t  l ty   d h d   r ther 
negative attitude towards it, she did not engage in those things for a great part of her life, 
which she seems to regret. Once her cousin died however, she started to lead a more spiritual 
lifestyle.  
 
“But my family is not really into religion or spirituality not even, not even like goes […] 
They think it’s like mumbo-jumbo as you would sat. It is all. It is not really real. So I just 
pushed it away for like […] my entire life to be honest.” (Appendix 3, line 16 -18) 
 
Even though she is now interested in spirituality and reads writings from Hinduism and 
Buddhism she has a negative attitude towards Christianity. She attended a Christian school 
which even further estranged her with Christianity. She states that she does not like the 
christian religion because she feels that it has oppressive aspects and strictly tells you what to 
do as opposed to offering a way to better look inside of yourself. Moreover it seems important 
for her to be able to have her own thoughts about life and not being told so by others, for 
example an authority like the church.  
 
“[...] I used to go to a very Christian school and they actually drove me further away 
from God, because I don’t like being told what to do and that’s what God does. He tells you 
how to think and how to be and […] you know […] tells you basically how to live your life 
and I didn’t like that, because that’s not the way my mind works.” (Appendix 3, line 95 - 98)  
 
She perceives Hinduism in a much more positive way as for her it offers more spaces 
for thinking for herself and spirituality. She still is not comfortable with the thoughts of gods 
and therefore is accustoming the writings to her own needs, leaving out the gods.     
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“Because I always seem, I know it is a religion, but it is very spiritual in comparison to 
Christianity. I think it gives a lot more of room for yourself to find the answers whereas in 
Christianity just God commanding you to do this and that. I don’t recall Jesus ever telling 
anyone to look inside their soul. That’s why I‘ve always thought of Hinduism as like […] if 
you leave out all the Gods it is actually a very good manual for spirituality.” (Appendix 3, 
line 160 - 164) 
 
Question 4: ‘What is the role of symbols in the spiritual experience?’ 
 
Ayahuasca Shaman: 
The ‘ y h  sc  sh m  ’ descr bed    the   terv ew d ffere t k  d of symbols. The f rst 
symbols he described are the pillows, blankets and mattresses. During his first mushroom trip 
he and his friend prepared the room carefully with a lot of pillows and mattresses to provide a 
safe environment and make them feel secure and at ease. In the ayahuasca sessions he also 
provides pillows, mattresses and blankets. Their meaning might be protection and safety, 
however, this is our own interpretation and we can only infer the meaning of the symbols 
from the   terv ew. Whe     ly  g J  g’s theory,  t c   be s  d th t the   llows, m ttresses 
and blankets evoke the unconscious concepts of protection and safety.  
 
“Let's have a fire. It warms people, calms people, and it has the symbolic meaning too.” 
(Appendix 1, line 651-652) 
 
In his ritual experiences he is often including the element of fire and stated himself that 
it has a symbolic meaning. In addition to the warming and calming effect of fire, it might also 
symbolize change and rebirth. Every psychedelic session exposes the subject to unconscious 
material and the presence of fire might support the connection between the unconscious and 
the ego. Therefore, fire can also be seen as a symbol of rebirth.  
 
Other objects the ‘ y h  sc  sh m  ’ descr bed, wh ch m ght be   ter reted  s   
symbol, are plants, which are arranged in the setting of his own experiences. Plants may be a 
representation of nature and a connection to Mother Earth. After different experiences he 
described a strong connection to nature, including plants, flowers, water and insects (line 388 
- 390). This is also a very open interpretation. 
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The ‘ y h  sc  sh m  ’  lso me t o ed     t  gs    the   terv ew. P   t  gs m y h ve 
the meaning of expression and creativity, although he does not state this in the interview. He 
might have used paintings during his own experiences to enhance expression.   
 
During the ayahuasca sessions they always play different kinds of music, i.e. acoustic or 
electronic records. Music has the potential to be a variety of different symbols and meanings.  
 
“I've been going to like to mantra, singing afterwards, while not being under the 
influence and shure you totally excite yourself sitting around in a circle, you singing loud. 
That embraces you, to become exited” (Appendix 1, line 431 - 433) 
 
“But I know at that level, acoustic music, it does a lot. it definitely changes the game to 
some of the ceremonies that I've been assisting [...]” (Appendix 1, line 700 - 701) 
 
Grandmother: 
The ‘gr  dmother’ me t o ed few  m ort  t symbols    the   terv ew. I  her o    o  they 
help her to concentrate on prayer and they evoke spiritual experiences.  
  
“They help me to imagine the God. I don’t glorify the holy figures, but the church’s 
design and for example candles or incenses help me to concentrate on my pray and imagine 
God.” (Appendix 2) 
 
Cousin: 
There seem to be some objects which are charged with symbolic meaning for the cousin. At 
first the Vedas can be mentioned, in which the cousin is searching for answers, when they 
come up in her mind. The Vedas seems to symbolize knowledge and wisdom in her life. 
Through the answers it provides to her, the Vedas functions as a guide and is able to put into 
words what she has been looking for or has already been thinking but could not put into words 
herself. The sanskrit sentences appear timeless, the content is still up-to-date and relevant for 
her and it seems that they represent something holy and highly meaningful for her. However, 
she is adapting the texts to her own needs and does not consider the parts about gods. 
 
“It would be the Vedas, because they have everything I need if I just push out the gods 
from the sentences, it is like a very good manual in spirituality. It really means something to 
me.” (Appendix 3, line 373 -374) 
75 
 
She also mentions that in certain situations she remembers some of the quote she has 
read which is comforting for her and for example helps her to raise her self-esteem.  
 
“I remember like quote from the Vedas like ‘Perfect am I, perfect am I, it is my mind’. 
That I am actually seeing it in front of my eyes and I have a picture of it in my head, as well, 
because it is like a nice phrase to repeat for yourself to remind you that you are perfect 
because you are human being.” (Appendix 3, line 243 -246) 
 
When she reads the quotes of the Vedas she needs special circumstances, which 
intensify the spiritual experience with the quotes and their (symbolic) meaning: 
  
“I make sure I am comfortable and I like some tea and some quiet, because I really 
when I read quotes I make sure I read it properly.” (Appendix 3, line 236 - 237) 
 
Another person who inspired her was John Lennon who might symbolize change. She 
realizes that he is not perfect, however takes his development into consideration which shows 
her the possibility of change. The following quote shows her attitude  towards him: 
 
“John Lennon. He talks a lot about peace and love, but he is a hypocrite, because he 
beat his wife and left his son. But I find his personal development interesting, because it 
shows that people can really change.”( Appendix 3, line ) 
 
Through the following statement one might assume, that the elephant plays a symbolic 
role in her life. She mentions the god Ganesh, who appears as an elephant in the Hindu 
religion and symbolizes wisdom: 
 
“[...] but the god Ganesh, he is like a very prominent god, and an elephant in hinduism 
is a very wise animal. And I see that as well and I don’t understand why people would treat 
them bad, when it has been proven that they have humanlike emotions. So I think it will be 
good for me and for the elephants, if I actually went down there to spend time there, caring 
for them and then I would take it from there, because then I could use the situation to learn 
more about spirituality in india instead of from a book in Denmark.” (Appendix 3, line 330-
337) 
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Question 5: ‘What is the role of archetypes in the spiritual experience?’ 
 
Ayahuasca Shaman: 
“[..] when you're ready to go into Ayahuasca, you need to go strong. And I feel 
comfortable not pushing, but delivering a strong brew of Ayahuasca, because it is so tender. 
To me it is very animate, so it has kind of its own spirit, it's own personality, and it is really 
able to take care of you in a very motherly way, even though you take a large dose and go 
really deep, while mushrooms are more this spirit of the child. It likes to play with you, but in 
an unconditionally loving way but still as a child. Like the child's innocence.” (Appendix 1, 
line 664 - 670) 
 
The ‘ y h  sc  sh m  ’ st ted    the   terv ew th t m shrooms sho ld    t  te the f rst 
drug experience. He refers to them as a spirit of the child. This fits to his first drug 
experiences as well. It could mean that the archetype of the child was raised to his 
consciousness. After losing his job and apartment and traveling to Argentina, he felt free and 
curious about new experiences. The mushrooms encouraged this feelings: On his trip he lived 
through several different lives. Always experiencing a different way of living and different 
personalities. This can be interpreted as a series of rebirths and as an expression of the 
archetype of the child. 
 
“I was in a new character- new setting, new story, new movie, whatever […] and that 
kept happening on and on and I was in a new character- new setting, new story, new movie, 
whatever […] and that kept happening on and on and on- living lives on different locations, 
different genders, different times.” (Appendix 1, line 195 - 197) 
 
The same pattern can also be found within his first experience with LSA. In this 
ex er e ce too, the ‘sh m  ’ gets to l ve someone else's life. He relates that he could see and 
ex er e ce h s fr e ds’ memor es: 
 
“I don’t know why but suddenly we were just ‘’Holy shit”- you cannot really put it into 
words, because it […]and the deep felt of unbound love that all people love each other when 
you strip all the different layers of confusion and whatever. We were just in this ball of 
unbounded love to each other- we were each other.” (Appendix 1, line 257 - 260) 
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Similarly to the first mushroom trip, this occurrence can also be seen as rebirth in 
someo e else’s l fe. These two ex er e ces o e ed h m to the world of  sychedel c dr g 
experiences and spirituality; they intensified his interest and curiosity which can be seen as an 
effect of the child-archetype again.  
 
The ‘ y h  sc  sh m  ’ t lks  bo t the he l  g effect of  sychedel c dr gs   lot. As   
shaman he organizes rituals and prepares individuals for drug experiences in order for them to 
connect to their unconscious and work on their problems. Especially ayahuasca has a strong 
effect and healing potential. As stated in the quote above, the trip on ayahuasca for him is 
tender and he himself feels safe when going on an ayahuasca experience. We can not be sure, 
but this can be interpreted as the presence of the mother-archetype. 
Moreover, his shamanistic work is driven by the will to take care of people. Here shows 
the archetype of the mother as well. The presence of it in his multiple drug experiences led 
him to become a shaman as we would interpret it. 
 
“In my experience, what the role of the shaman is, is only to create a piece of mind [...] 
safe-guarded atmosphere.” (Appendix 1, line 708 - 709, 716) 
 
The archetype of the persona can also be found in his development related to drug 
experiences. The drug trips made him to get to know himself and become aware of his real 
character traits. He learned to love himself the way he is and also all what there is around him. 
He stopped pretending to be someone he is not and started to accept what there is and this is 
what the archetype of the persona is about. We assume that he had drug experiences where the 
archetype of the persona was present and contributed to this development.  
 
“And also I did not enjoy my own company. I do it now. Too much even.” (Appendix 1, 
line 364) 
 
“That I had such a grudge towards the world at that time. I become way happier and 
accepting towards everything. Towards everybody.” (Appendix 1, line 370 - 372) 
 
Grandmother: 
The ‘Gr  dmother’  s   practicing Catholic and we can assume that there are universal 
archetypes noticeable in God, Holy Mary and Jesus.  
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The God in the Christian religion can be considered as the archetype of the father. He is 
wise, omnipresent, omnibenevolent and has an infinite knowledge and unlimited power. The 
God is a great authority on how to behave and live for Christians. He will also judge people if 
they l ved well or b d. For bel evers  s ‘gr  dmother’ the God  s l ke    rotector   d   le der 
and makes them feel safe and guided. 
 
Another example of an archetype might be the Holy Mary. In the Christian religion she can be 
seen as the archetype of the great mother. According to Roman Catholicism the Holy Mary is 
reg rded  s “blessed”. She h s   c   c ty to   tercede o  beh lf of  eople who pray to her. 
She l ste s to bel ever’s  r yers w th motherly love   d com rehe s o . The ex ste ce of 
such a loving holy mother that is always ready to listen to our prayers can evoke the feeling of 
s fety   d  rotect o  for  hr st   s l ke the ‘gr  dmother’. 
 
Jesus, the son of God can be seen as the archetype of the hero. Practicing Catholics believe 
that Jesus rescued the world through the act of Crucifixion. Jesus sacrificed himself to help all 
the  eo le    the world. Bel evers,   cl d  g ‘gr  dmother’ m y ex er e ce  rofo  d 
gratitude towards the God for the heroic deed, act of unbounded love that strengthens their 
faith in the God.  
 
Cousin:  
I  the   terv ew of the ‘co s  ’ o e m ght f  d the  rchety e of the hero or the f ther. 
George Harrison seems to symbolize goodness and fights for justice in society through his 
music. She seems to adore him and he functions in a conductive way for her spiritual journey 
as his influence was her starting point to engage with Hinduism: 
 
[...] I am a big Beatles fan and I am big George Harrison fan and I’ve always liked 
what George Harrison had to say about life and everything in general. I knew that he was 
Hindu and I thought like […] maybe that’s where he gets his wisdom from […] and then I 
bought Hindu ? [...]and just started reading about it in general, so you could say it. 
(Appendix 3, line 45 - 49) 
 
Especially the Indian elements in the music of George Harrison impressed her and 
inspired her to engage more in spirituality. Therefore, he could be viewed as a guiding and 
heroic figure which has a big influence on her life. 
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“The closest thing I get to spiritual music is when George Harrison made Indian music, 
where he chants mantras and such, but I'm not really into full on mantra by Indians, but he is 
a nice transition, because he is relatable by being British but he uses Indian elements and that 
is a nice transition.” (Appendix 3, line 352 - 355) 
 
One could furthermore argue that the Vedas also manifests the Archetype of the father. 
The writings function as a guideline to her and help her to answer the big questions in life, she 
is looking for. The texts are highly revealing and it reliefs her to find answers for the urging 
questions. Those answers and insights comfort her and the quotes provide comfort and 
guidance in her life as well as protection. 
 
 “It would be the Vedas, because they have everything I need if I just push out the gods 
from the sentences, it is like a very good manual in spirituality. It really means something to 
me.” (Appendix 3, line 373 - 374)  
 
Question 6: ‘What is the role of rituals in the spiritual experience?’ 
 
Ayahuasca Shaman: 
The ‘ y h  sc  sh m  ’s’ ex er e ces reg rd  g dr g tr  s m tch w th J  g’s theory o  
rituals. In accordance with Jung he thinks rituals are important to evoke spiritual experiences.  
 
“If you embrace that, embrace the whole ritualistic thing to it, it will probably have 
more effects on you than you just get a dose and lie on hospital bed [...].” (line 99 - 101) 
“I think it plays into very deeply psychological. In some places archaic, that when, I 
mean, what life is, I mean a story. We tell stories that we live by. And when we go into a 
ritualistic ceremony, you also tell a story. And how you tell that story, that influences how the 
story is gone to unfold for you personally. Ehm, so that’s why I think it’s important to have 
some kind of ritual.” (Appendix 1, line 472 - 476) 
 
For him rituals are an essential part of the drug trip and make sure the spiritual 
experience can arrive in that sense that people can focus on the spiritual aspect of the trip. 
They will enter a specific kind of mindset. Also, the symbols like pillow or plants or music 
contribute to this mindset. 
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Rituals started to play a role for him when he encountered spiritual drug experiences 
from the beginning. While exploring different kinds of drugs he also explored different kinds 
of rituals. Today, he uses aspects from different rituals for his shamanistic work which he 
took from rituals practiced all over the world. 
 
“ [...] so I played around with the elements, picked up some stuff of the pagan tradition, 
ehmm, and just like cherry picking from different traditions, different methods, and see like 
‘this feels like to be a nice hole for me’. We have a bit from every tradition, and if you put that 
together it feels authentic to me” (Appendix 1, line 652 - 655). 
 
Grandmother: 
There exist numerous rituals and practices in the Catholic Church and following them is a 
req  reme t for     thol c bel ever  s the ‘gr  dmother’. Amo g them the most s g  f c  t 
are sacraments of initiation (Baptism, Confirmation, Eucharist), the sacraments of 
commitment (Marriage, Holy Orders) and the sacraments of healing (Reconciliation, 
Anointing of the Sick). All of the practices and rituals are highly structured and grandmother 
believes that it is extremely important to follow the structure. All the rituals have a really long 
tradit o    d the ‘gr  dmother’ h s   bro d k owledge  bo t e ch of them. 
  
I   ccord  ce to J  g’s theory r t  ls  re   s g  f c  t f ctor    evok  g s  r t  l 
ex er e ces   d they c   ot be ch  ged. It    l es to ‘gr  dmother’s’ c se. D r  g the 
interview she was describing each ritual in detail and it seems that they are extremely 
important for her. Moreover, she precisely follows the structure of rituals and similar to Jung 
she thinks that they should not be modified. In her opinion only following rituals can lead to 
s  r t  l ex er e ce. For ex m le, the ‘gr  dmother’ s ys th t she c   ex er e ce the  ower 
of the Holy Spirit only if she is properly prepared and open for the experience.  
 
”Only a person that sincerely believes and is absolutely open can experience this 
blissful state.” (Appendix 2) 
 
Another key aspects is the fact that she has never had a spiritual experience outside the 
ch rch wh t c     d c te th t r t  ls  re esse t  l for the ‘gr  dmother’ to evoke s  r t  l 
experiences.  
 
Cousin: 
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When the ‘co s  ’  s med t t  g she  rr  ges some k  d of r t  l. It  s  ot th t she does 
specific things in the same order every time she starts meditating, but she is in need of a 
specific environment when meditating. Before she starts, she prepares the room carefully. She 
makes sure it is calm and tidy, so nothing distracts her during the meditation session and she 
 eeds q  et ess. The ‘co s  ’ does the s me th  g whe  she  s go  g to re d the Ved s. She 
makes herself comfortable with a nice place to sit and a warm cup of tea. Besides this she 
makes sure that no one can disturb her during her readings.  
 
 “I make sure that the room is like not clotted, quiet and then I just start [...].” 
(Appendix 3, line 54) 
 
“I make sure I am comfortable and I like some tea and some quiet, because I really 
when I read quotes I make sure I read it properly.” (Appendix 3, line 236 - 237) 
 
Question 7: ‘What did the spiritual experience change in the life of the person?’ 
 
Ayahuasca Shaman: 
After a lot of spiritual experiences and encountering psychedelic drugs there were a lot of 
ch  ges    the ‘sh m  ’s’ l fe. Not o ly h s self   derst  d  g ch  ged b t  lso h s o    o s 
  d v ews o  the world. I  J  g’s terms h s whole ego ch  ged. 
After the LSA drug experience his world view changed completely: he opened up to 
religion, became more accepting towards himself and the world and started reflecting 
constantly on his own personality. While this is not related to specific experiences, his 
sexuality and political opinions changed as well.  
 
“I became more accepting towards the world, the diversity, my connection with nature” 
(Appendix 1, line 388 - 389) 
 
“And what it really does is that it confronts you with your mortality in some regard and 
you know all of these stories with near-death experiences where life passes by, and sure, I 
mean, you really get to review aspects of your life that needs reviewing. I mean, you don't 
necessarily get a flash of the whole of your life, but if there are some flacks here and there 
that needs to be tendered, it will be like ‘uh, you need to put some awareness into this’” 
(Appendix 1, line 596 - 600) 
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“I just feel like horrible, whenever I was in the position, where I couldn't get 
confirmation from other people. It was really important for me, to have like acceptance of 
other people [...]and [...] And also I didn't enjoy my own company. I do it now. Too much 
even.” (Appendix 1, line 359 - 361, 364) 
 
He considers himself as pansexual and not anymore as only bisexual. His political 
opinions first shifted from right wing to left wing and then he lost any trust in politics, he is  
 
“beyond the ideas of ideologies” (Appendix 1, line 347). 
 
“So, I went from being very far right, looking towards the left and seeing, it is still 
obviously. I mean, even.. there’s a lot of more healthy values on the left. But there is 
also healthy values on the right. And the thing is, that, just in the whole idea of the politics 
crumbled for me” (Appendix 1, line 353 - 355) 
 
But also changes in his social life occurred. His parents and relatives had a hard time to 
accept that he chooses to encounter spirituality through psychedelic drugs. It was very 
important to him that they tolerate his lifestyle now: 
 
“Like 3 months into this process, my parents didn't know anything about it, but I know, 
like a sudden urge to, just come out, I had to come out.” (line 302 -304) 
 “[...] they reached the point, where they accept it and where there are curious about 
it.” (Appendix 1, line 307 -308) 
 
Grandmother: 
Spiritual experiences have a great impact o  the ‘gr  dmother’s’ l fe. All of them were 
 le s  t, stre gthe   g   d v l  ble. The f rst occ rred d r  g the ‘gr  dmother’s’ S cr me t 
of Confirmation. She felt the strengthening and pleasurable power of the Holy Spirit going 
through her body. 
 
 “(...)  a pleasant and strengthening body sensation”. (Appendix, 2) 
 
The next influential experiences took place during the healing masses. When the priest 
put his hands above her head she felt that warmhearted energy that gave her hope and cleaned 
her soul. 
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“I felt warm energy going through my body that empowers me and gives me hope. It 
was blessing feeling, cleansing my soul – The power of Holy Spirit”. (Appendix, 2) 
 
During regular masses, especially during the Eucharist and while singing the Holy 
Spirit's songs she experiences pleasant, calming holy feelings. 
 
“The feeling is really difficult to describe, but it is really pleasant, you can feel the holy 
energy going through your body, the feeling of calmness”. (Appendix, 2) 
 
After having these experiences, the ‘gr  dmother’ feels  e cef l, sec re, free   d 
strong. 
 
“I experience a feeling of peace, sense of security, overwhelming goodness and I am 
kind of free and stronger. I accept everything that life brings and I know that everything, even 
problems have their hidden purpose. It is like after swimming – I feel lighter and happier!”. 
(Appendix, 2) 
 
All the s  r t  l ex er e ces descr bed by the ‘gr  dmother’ were  le s  t   d h d   
positive impact on her life. They work like catharsis for her, because they clean her soul and 
bring peace and calmness to her life. Spiritual experiences make her feel secure and help her 
to accept what life brings. 
 
Cousin: 
Le d  g   s  r t  l l festyle  rod ced m  y ch  ges    the ‘co s  's’ l fe. Her 
perceptions and her attitude towards others, herself and the world have changed and she 
st rted to reflect more   o  everyth  g. It seems to h ve    os t ve  m  ct o  the ‘co s  ’s’ 
life as she states she is less negative, more tolerant, respectful, calm and less judgmental 
towards others. She is in general trying to be a more positive person and not to engage in 
negative things. She describes those changes in the following statement: 
 
“I became more tolerant, respectful, more calm, and I try not to judge people that 
much. I still work on that. We all kind of judge people, when we see them, how they look, what 
they do, but as long as people are not mean to me, I really try not to judge them, cause I think 
life is too short to do that, and I know my family has also noticed that I have become more 
84 
respectful, more tolerant, more calm. And my friends have as well. And that I try not to 
engage in negative conversations. Because it does nothing good and it helps none. Helps 
nothing.” (Appendix 3, line 278- 285) 
 
Moreover, she is now thinking even more about crucial questions in life and tries to 
look for answers in the spiritual texts she is reading. She describes a personal journey which is 
starting for her and she wants to further engage in spirituality. She is planning to travel to 
India to work with elephants and also to expand her spiritual knowledge there. She abandoned 
her plans of getting settled down with a family at one point and rather wants to focus on her 
personal development and values freedom in her life to a great degree.  
 
Question 8: ‘What do people feel and think when they have a spiritual 
experience?’ 
 
I  o r  roblem def   t o  we  lso st ted   q est o   bo t  eo le’s tho ghts   d feel  gs 
during their spiritual experience. In the interviews the people talked extensively  about their 
personal experience. Here below these experiences will be described briefly. 
 
The ‘ y h  sc  sh m  ’ t lked  bo t two d ffere t k  ds of s  r t  l ex er e ces, o e 
experience was with mushrooms and one experience was with LSA. Within the first 
experience he felt like he was living a lot of different kind of lives and every time he was a 
different character. Those characters all felt really natural to him. During the trip he woke up 
a couple of times and became aware of reality. In those moments he realized that he had taken 
some mushrooms. In the following you can read some quotes taken out of the interview. 
 
“But suddenly I was in a new life, it is just like getting thrown into the character of a book or 
a movie. I have no remembrance of being the me, the I, ‘ayahuasca shaman’ lying on the 
floor. I was just this person and like with that person’s memories and just living day to day 
life. Not just like a weird, random dream where everything is a bit soared?- just regular, 
plane, boring, exciting life and I lived that for months and years ..” (Appendix 1, 
line 188 - 193) 
 
“I was in a new character- new setting, new story, new movie, whatever… and that kept 
happening on and on and on- living lives on different locations, different genders, different 
times. Everything in the past, though. Really weird- living full lives of people I have no idea 
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of.” (Appendix 1, line 195 - 198) 
 
 “I completely forgot about myself and I completely forgot about the prior experiences, 
prior stories and then three times during the whole six hours I would wake up to be me on the 
floor in the apartment and be like: “Holy shit! What’s going on?!” (Appendix 1, line 202 - 
204) 
 
“my friend had the same kind of experience [...]”. (Appendix 1, line 218 -219) 
 
 “The thing is you kind of have the same as in shared experience- you see like the 
same stories and then at some point in all of those stories we were at this grass field – I 
mean we, but it was just me and my friend. But suddenly I was lying on the grass field near 
the small pond and opposite to me was my friend – we were just lying there on the grass 
stared at each other and then the whole scenery snapped and we were back on the floor and 
just lie there.. like watching each other and then all of the sudden we yelled the same thing 
into each other faces like you have the saying in Danish ‘those that whispers, lies’.” 
(Appendix 1, line 222 - 228) 
 
The seco d s  r t  l ex er e ce w s l fe ch  g  g for the ‘ y h  sc  sh m  ’. He took 
some LSA w th h s fr e ds   d d r  g the tr   they ex er e ced   ‘collect ve o e ess’. Th s 
means that they all had the feeling that they were one and the same person. They knew each 
other's childhood memories and their feelings and thoughts at that moment. He described it as 
a moment of unbound love and the feeling that you are the same as the other and the other is 
the same as you.  
 
“Yes, it was outside and we were sitting at the top of the table, looking up in the sky and 
not saying anything to each other, just enjoying the body sensation of the drug. Then suddenly 
like a flash of lightning the whole setting of the scene kind of changed. Not like visually, but 
perceptual. Something suddenly seemed odd. I looked maybe a little bit disturbed. They were 
looking at me also. Then I was like “Do you guys also […]?” [laughing] and what had 
happened at that moment was like [...] the psyche of each of us was kind molten together or 
my past was suddenly not only my past. I was able to remember stuff from my friend’s 
childhood and David, the other guy- we shared whatever we were –our past memories, our 
feelings in that moment and our thoughts. So we were just one sitting like opposite to each 
other having a really hard time coping with it, but at the same time being really, really 
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euphoric. I don’t know why but suddenly we were just ‘’Holy shit”- you cannot really put it 
into words, because it […]and the deep feeling of unbound love that all people love each 
other when you strip all the different layers of confusion.” (Appendix 1, line 248 - 259) 
 
The ‘gr  dmother’  lso descr bes some s  r t  l ex er e ces. Whe  she  tte ded   
healing mass where a priest was healing people while putting his hands above everybody's 
head and prayed, she felt a really happy feeling. She experiences the same during the 
Eucharist and the singing of the Holy Spirit songs.  
 
“That was the time when I experienced this blessed feeling, cleansing my soul. It was 
the power of Holy Spirit.” (Appendix 2) 
 
“The feeling is really difficult to describe, but it is really pleasant, you can feel the holy 
energy going through your body, the feeling of calmness.” (Appendix 2) 
 
“I experience feeling of peace, sense of security, overwhelming goodness, and I am kind 
of free and stronger. I accept everything that life brings and I know that everything, even 
problems have their hidden purpose. It is like after swimming - I feel lighter and happier.” 
(Appendix 2) 
 
I  com  r so  w th the ‘ y h  sc  sh m  ’   d the ‘gr  dmother’, the ‘co s  ’ does 
 ot h ve cle r s  r t  l ex er e ces. She somet mes feels   sort of ‘e l ghte me t’ whe  she 
reads the Hinduistic religious texts in the Vedas. This feeling occurs when she finds the 
answers on her life questions she has been looking for but cannot put into words for herself. 
Although she is not in search for a higher power during meditation, she talks about a 
collective calmness experienced during sessions when meditating together with other people.  
 
“It actually feels like a relief. Sometimes I was, I almost want to cry, because it is like 
[…] when someone puts something you can’t explain into words does a lot of feelings in this 
world that has no words to explain them. So when sentence like [...] just is spot on what you 
really think is really amazing, because that’s not easy to put into words. So, it is a relieve you 
feel.” (Appendix 3, line 207 - 210) 
 
“And it was bunch of hippies and we started meditating together and [...]” (Appendix 3, 
line 64 - 65).  
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The cousin:  
 
It’s made us feel like we had an experience together, we didn’t need to talk about it, we 
just knew it was like that.” (Appendix 3, line 68 - 69).  
 
“It is hard to explain if you haven’t done it, but it is just a collective sense of calm like 
we all knew that we let go some negative patterns.” (Appendix 3, line 71 - 72) 
 
In the interview she also stated that spiritual experiences are different for her than for 
religious people. She thinks that religious people have different experiences than she has, she 
is not seeing God who comes to visit her. For her spirituality is more a process, referring to 
learn new things every day.  
 
“Because religious people talk about their experiences like Jesus came and told them 
something, but I don’t think of spirituality in the same way, it is like a process and I am quite 
early in my process […]it is like a journey, it is cliché, but […] I think every day I learn to see 
something in a new way .” (Appendix 3, line 120 - 123) 
 
6.2 Freud’s assumptions as a critical perspective 
 
To   cl de   other   gle    the    lys s of the   terv ews,  Fre d’s v ews o  rel g o   s 
going to be included to put the previously presented analysis into perspective and afterwards 
referring to the results of the interviews once more. However, the concerns which were 
descr bed    the ch  ter “Eth cs” h ve to be t ke    to co s der t o    d th s cr t q e 
therefore tries not to start from a pathological approach as we do not feel comfortable 
analyzing our interview partners in such a way. However there are certain things in the 
interviews which one could remark from a Freudian standpoint. Those statements are  on a 
rather speculative base because in some of the cases there is no clear evidence from the 
interviews to support Freud's view from the interviews. It is still going to be included in order 
to put the previous analysis into perspective. ´The main focus is going to be on the 
‘gr  dmother’  s Fre d r ther ex m  es the co ce t of rel g o    d rel g o s  r ct ces r ther 
than focusing on spirituality.  
The ‘gr  dmother's’ bel ef th t she w ll be rew rded w th    eter  l l fe    he ve , for 
example, could be seen as an obstacle to fully live her eternal life with all her potential as she 
is hoping for a better life in an afterworld. From the interview however, one does not 
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necessarily get the impression that this is the case. It is rather an assumption one could make 
if one would apply Freud's thoughts about religion in general. From a Freudian standpoint a 
similar thing might also be said about the fact that she believes that God knows what is best 
for her and therefore might just accept his will rather than taking her life in her own hands and 
instead gives the responsibility for her life and decisions to someone else. Referring to that, 
Freud would reject this way of thinking and regard it as an illusional state of mind. In his 
tr d t o  o e co ld s y, th t the ‘gr  dmother’  s         f  t le m  dset, w th    e ormo s 
need for protection and guidance. However, one cannot clearly conclude that from the 
interview, as there is no clear evidence for this assumption.  Freud also argued that religious 
belief might provide the danger of eliminating critical thinking and prevent people from 
thinking in a rational way. Her belief in the healing of her mother in law and her alcohol 
addicted husband without taking other contributing factors into account and just attributing it 
to the power of the holy spirit, might be viewed in a way in which one could argue that 
critical thinking has been eliminated for the sake of belief. In addition to that she again gives 
the whole res o s b l ty    “the h  ds of God”. Moreover, Fre d's com  r so  of the 
obsessive actions of neurotics and the practices of religious people can be mentioned in 
regards to the grandmother’s stro g foc s o  the r t  l c  ct o s. She  s very devoted   d 
str ctly  tte ds m sses,  r ys   d s ys the “h  l M ry” sever l t mes   d y,   d co fesses her 
sins to her priest. Regarding the grandmothers attendance of masses and her involvement in 
various church societies it might be suggested that the community found there and the feeling 
of belonging function as a substitute for a family or expand the family and therefore are 
another need-fulfilling aspect in her life. This is again only an assumption which could be 
made from Freud's point of view as it does not clearly derive from the interview. The 
‘gr  dmother’  s  lso referr  g to God  s    rotect  g f g re. A  ly  g Fre d's v ew, o e 
could argue that this derives from the infantile need for protection and the longing for a 
powerful father figure which defends one in face of the threats of the world. From this point 
of view, religious belief is seen as a wish-fulfilling illusion which acts to delude people from 
the real world and pleases one's childish needs and fears. 
O e m ght  lso    ly th s tho ght to the ‘co s  ’. She st rted to e g ge      s  r t  l 
lifestyle as a result of the loss of several family members. The losses initiated her to wonder 
about questions of life and death and one might argue that through the surprising and early 
death of her cousin she has been confronted with her own mortality. Her spiritual lifestyle 
co ld be   w y to h  dle her feel  gs of gr ef   d the fe r of de th. From Fre d’s  ers ect ve 
this might be seen as an escape in face of the world's threats and serve her need for protection 
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and guidance. This is again only an interpretation from Freud's view and her statements do not 
cle rly h ve to le d to th s co cl s o . The ‘sh m  s’’  se of dr gs co ld be   ter reted in a 
similar fashion. He is using altered states of consciousness to escape reality and enters stages 
where he el m   tes th s r t o  l th  k  g. I  h s LSA tr   ex er e ce the ‘sh m  ’ descr bes   
feel  g of ‘collect ve o e ess’   d be  g the s me  s his friends and his friends as being the 
s me  s h m. I ter ret  g th s, o e m ght be rem  ded of the feel  g of  ‘o e ess’ wh ch 
Fre d descr bes   d  cco  ts for  s   regress o  to    e rly  h se of the  ‘ego-feel  g’. Whe  
ex m    g the ‘sh m  -interview’, we c    rg e th t Fre d wo ld  erh  s reg rd the 
importance of ritualistic behaviour as similar to an obsessional neurosis, as the rituals are an 
important part of making the sessions work effectively. 
 
6.3 Conclusion 
 
Meaning of life: 
For both the ‘ y h  sc  sh m  ’   d the ‘gr  dmother’ s  r t  l ex er e ces   fl e ce 
the r me    g of l fe. The ‘ y h  sc  sh m  ’ fo  d h s c rre t   r ose of l fe thro gh h s 
spiritual experiences: Helping people through shamanistic rituals including psychedelic drugs. 
Moreover, it added a lot of self-reflection to his life. He changed a lot of his opinions and 
identifies differently i.e. as pansexual. Especially during hard times they give the 
‘gr  dmother’ ho e   d s   ort. B t  t  s  lso   rt of her everyd y l fe. Regarding the 
‘co s  ’, her s  r t  l l festyle ch  ged her l fe  s well. She bec me more o e  m  ded 
towards people and does not want to judge others anymore. She is also more tolerant, 
respectful, calm and she accepts and reflects upon her own personality even more. For her, 
life became more positive.  
 
Need for spirituality: 
J  g st tes    eed for   d v d  l s  r t  l ty   d the wester  world’s l ck of  t c  s  g 
 e ros s      d v d  ls. Th s  eed c   be fo  d     ll of o r   terv ews. The ‘sh m  ’ w s 
missing something in his ordinary life before he started his spiritual voyage. And also the 
‘gr  dmother’ felt dr w  to jo   the ch rch l fe   d the rel ted s  r t  l ex er e ces whe  she 
w s   ch ld. The s me h   e ed to the ‘co s  ’ whe  her co s   d ed. She needed answers for 
the big life questions, therefore one can say that she was in need for spirituality. She searched 
for the answers in the religious book of Hinduism and in meditation sessions.  
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Role of religion: 
Religion plays a very important role    J  g’s theory. Act  l members of   ch rch   d 
true believers should rather attend their priests/ rabbis/ etc. to cope with their psychological 
 roblems th   see    sych  tr st or  sycholog st. The ‘gr  dmother’s‘ comm tme t tow rds 
the catholic church and her believe in miracles caused by her prayers definitely show how her 
religion helps her to stay balanced in her life. In very rough times she turns towards her priest 
for hel . The ‘ y h  sc  sh m  ’ toler tes rel g o  b t  ever fo  d h s e co  ter w th 
spirituality in it. So, he developed his own way of practicing spirituality. He collected and 
tr ed d ffere t sh m   st c r t  ls   d symbols    h s sess o s. We see the ‘ y h  sc  sh m  ’ 
as a modern man how Jung would put it. A person that reflected on human culture and history 
so much that the traditional ways of spirituality do not work for him anymore. Jung says that 
they need to search for an individual and new spiritual lifestyle to fulfill their spiritual need. 
The ‘ y h  sc  sh m  ’ does th t through mixing different shamanistic traditions and taking 
dr gs. J st  s the ‘ y h  sc  sh m  ’ the ‘co s  ’ does  ot bel eve      god. I   dd t o , the 
‘co s  ’ h s    retty  eg t ve  tt t de tow rds tr d t o  l rel g o s,   d rejects  hr st    ty 
and the way it sets up rules which  members of the church have to follow. According to her, 
there is no space for own insights and that is what she does not approve of. In accordance to 
the ‘ y h  sc  sh m  ’, she  lso se rches for      d v d  l    ro ch to s  r t ality. She is 
looking for insights while reading Hinduistic religious books, like the Vedas and joining 
meditation sessions.  
 
Rituals and symbols: 
For Jung, rituals and symbols are the most important aspects of a situation of spiritual 
experience. They are there to help create the narrative that enables the presence of an 
 rchety e to t ke form        m ge or feel  g, wh ch  s b s c lly rel t  g to    erso ’s 
imbalance and providing a new meaning that can help finding a solution. For both the 
‘ y h  sc  sh m  ’   d the ‘gr  dmother’ th s  s tr e. R t  ls  re es ec  lly  m ort  t    the 
‘sh m  ’s’ c se s  ce he  s ex lor  g them   lot   d  ses them    h s s  r t  l work w th 
people. He also adds symbols to his work but they also play an important role in his personal 
s  r t  l ex er e ces  .e.  l  ts. For the ‘gr  dmother’ r t  ls   d symbols from the c thol c 
church have played an important role in her whole life. She can relate different spiritual 
experiences to different rituals. Symbols surround her in everyday life situations and she 
reports of having spiritual experiences when working with them i.e. crossing in front of a 
cross. Reg rd  g the ‘co s  ’, symbols  re  lso   rt of her everyd y l fe. For her, the Ved s 
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symbolize knowledge and wisdom and the elephants she wants to help in the future symbolize 
wisdom as well. Besides this, she talks about the Beatles singer John Lennon who is her 
symbol for ch  ge. R t  ls  re  m ort  t for the ‘co s  ’  s well, bec  se every t me she 
reads the Vedas and every time she is going to meditate, she needs a tidy and quiet place 
where she can concentrate on these activities. 
 
Comparison with definition: 
 I  co cl s o , we c   st te th t both the ‘ y h  sc  sh m  ’, the ‘gr  dmother’   d 
the ‘co s  ’ h d  os t ve tho ghts and feelings during their spiritual experiences. All three 
s oke  bo t h   y feel  gs wh ch   cl de ‘collect ve o e ess’,   bo  d love, holy e ergy 
running through the body, calmness, peace, sense of security, goodness, freedom, strength and 
relief. When we compare their descriptions to our own definition of spiritual experience, we 
c   co cl de th t the ex er e ces of the ‘ y h  sc  sh m  ’   d of the ‘gr  dmother’ rel te 
to th t. The ex er e ces descr bed by the ‘co s  ’  re h rder to f t   . We w ll start to discuss 
the ex er e ces of the ‘ y h  sc  sh m  ’    rel t o  to o r def   t o . Reg rd  g h s 
experience it is clear that he was in an altered state of consciousness. The drugs changed his 
perception of reality and he, himself, described that he felt a complete mental and physical 
change during the drug trips. In the first experience his own personality changed all the time 
and in the second trip he was not only himself, but also he felt like he was his friends. Besides 
this, we can state that he had an unusual experience. He said that he has never experienced 
something like that before and that it changed his life completely, especially referring to the 
second drug trip. His experiences were also combined with strong emotional feelings, as he 
described it as a feeling of an unbounded love.  
 
For the ‘gr  dmother’ we c   m ke the s me com  r so . Reg rd  g her s  r t  l 
experience we cannot state with certainty that she was in an altered state of consciousness, but 
according to her she felt a psychical change when the Holy Spirit was running through her 
body. She herself, said that she felt differently during the healing mass, the Eucharist and the 
singing of the Holy Spirit songs. Because we included subjectivity in our definition, we can 
claim that she was in a state of altered consciousness. Although she was still herself, it is her 
who felt th t someth  g w s ch  ged. The ex er e ces of the ‘gr  dmother’ c   be descr bed 
as unusual, because outside church she never experiences something like that. She talked 
about a blessed feeling, the Holy Spirit running through her body, a feeling of peace and an 
overwhelming goodness. We think we are able to claim that these feelings are unusual. At 
last, we can state that there were strong emotions involved within the experiences of 
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‘gr  dmother’. As we  lre dy d sc ssed she descr bed her ex er e ces  s very h   y   d 
overwhelming.  
 
The s  r t  l ex er e ces of the ‘co s  ’ does  ot f t well to o r def   t o  of the 
spiritual experiences. We cannot conclude from the interview that she was in an altered state 
of consciousness when she was reading the Vedas or when she was meditating together with a 
group of friends. However, we stated that spiritual experiences are subjective phenomena, and 
because she said herself that she lives a spiritual life, we can conclude that those are spiritual 
experiences for her. Besides this, her experiences fit to the second criteria of the definition. 
She stated that the experiences she had were unusual, because it felt like an enormous relief, 
she almost needed to cry and she is not able to put it into words. The same can be said 
referring to the meditation experiences. We think that a feeling of collective calmness is also 
really outstanding and unusual. It does not regularly happen within your everyday life. The 
ex er e ce the ‘co s  ’ descr bes  bo t her re d  g the Ved s f ts w th the l st cr ter   of the 
definition as well. She told us how special it is when she finds the answers to her life 
questions. She said that she felt the urge to cry, so one could argue that strong emotions were 
  volved. B t over ll,    the c se of the ‘co s  ’  t  s  ot re lly cle r th t she ex er e ces 
spirituality in the way we described it in our definition of spiritual experiences.  On the other 
hand, it is important to notice the significantly different approach she has to spirituality. 
Wh le the ‘gr  dmother’   d the ‘sh m  ’    ro ches s  r t  l ty for the s ke of the 
ex er e ce w th the d v  e or   m  o s, the ‘co s  ’ f lls under a category which could be 
called a philosophical spiritual approach. As mentioned, there can still be elements within her 
experiences that are spiritual, but this paper acknowledges her as a philosophical individual. 
More specifically while we recognize the reading of the Vedas as a spiritual experience, we 
acknowledge that there are not many other elements that can fit our definition. Meditation 
does not seem to be spiritual for her, but rather a technique that she uses to calm herself down. 
The cous  ’s    ro ch to s  r t  l ty co ld th s be see   s more  h loso h c l   d cerebr l 
compared to the other two interviews. This could be due to the fact that she refuses to see 
Hinduism as a religion. As mentioned earlier, it can also be argued that she shows traits of 
ritualistic behaviour, without this being for a specific spiritual purpose. 
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Chapter 7 Discussion 
 
After co d ct  g three   terv ews   d    lys  g them    reg rds of J  g’s theory we 
can now discuss our findings critically. Several questions led our explorative work on 
spiritual experiences. From our problem definition we asked what people feel and think when 
they have a spiritual experience and what it means to their lives. Moreover, we wanted to 
cr t c lly rev ew J  g’s theory o  s  r t  l ex er e ces   d  lso   cl de Fre d’s  ers ect ve 
in this. 
 
To recognise a spiritual experience we researched different definitions and put together 
o r ow   dv  ced vers o . It def   tely f ts well w th  the ‘sh m  ’   d the ‘gr  dmother’, 
but when it comes to the ‘co s  ’  t w s  ot  erfectly    l c ble. She d d  ot re ort     ltered 
state of consciousness, at least not in her own words. Critically thinking, it can be argued, that 
the definitions we reviewed and also our own definition is lacking something,  s the ‘co s  ’ 
clearly refers to herself as a spiritual person as well. There are aspects of experiences not 
taken fully into account. One proposal would be to consider to integrate some form of 
unconscious spiritual experience into the definition. The ‘co s  ’  rob bly h s s  r t  l 
experiences while reading the Vedas but the numinous feeling only touched her consciousness 
on the fringe, and was never the essential part of the experience. Her whole experiences 
maintained unconscious. Still, her changes in life and her newfound perception of the world 
definitely share similarities with experiences otherwise described as being genuine spiritual 
experiences. On the other hand, her spiritual experiences maybe just had less quality. Maybe, 
the strength of spiritual experiences can differ between people, situations and approaches. 
Both our theorists definitely agree that these experiences will always be, at least partly, 
subjective. This serves as a general precaution when working with these metaphysical 
concepts. 
 
Over ll, we fo  d th t s  r t  l ex er e ces h ve    os t ve   fl e ce o   eo le’s l fe. 
This is shown in different aspects of our research. In everyday life it provides hope, the 
feeling of security and protection. In personal development it supports personal transitions 
towards a new identity or an integrated personal wholeness, and socially it can provide the 
feeling of belonging since spiritual experiences can also be shared. 
 
Regarding the question of meaning in life, spiritual experiences contribute also in 
d ffere t  s ects. S  r t  l ty  s     rt of  eo le’s  de t ty   d w ll co t   e to be so  s well. 
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After encountering it the first time, our interview subjects regarded spirituality as an 
important part of their life. For example, it provided p r ose to the l fe of the ‘sh m  ’. H s 
newfound purpose is leading people through rituals and Ayahuasca sessions to help others 
with their own personal development. 
 
J  g’s theory reg rd  g s  r t  l ty st tes the  m ort  ce of symbols   d r t  ls to 
enhance meaning in relation to specific situations and so contribute to the appearance of an 
archetype. Archetypes in this theory are the aspect of a spiritual experience which evokes 
numinosity and their meaning helps the individual to work on unconscious imbalances. We 
found that symbols contribute  to ritual situations in a significant way by adding meaning. 
Rituals moreover are a common part of the spiritual practices in our interviews and seem to 
enhance the positive effect of spiritual experiences by providing meaning to personal topics. 
We also found a need for spirituality in our interviews but criticising our own ideas, it can 
also be seen as a need for meaning in life. In our interviews the encounter with spirituality 
was always accompanied by rituals and symbols and maybe people had the positive effects 
from the meaning that they found while working with symbols and rituals in order to find 
someth  g s  r t  l. Moreover, we th  k very cr t c lly  bo t J  g’s  rchety es. The r 
existence is not proven and we had to interpret and assume to find them in our interviews. It 
seems as if they fit very well and the experiences in our interviews can be explained from this 
perspective, but it is also something we had to fill with content on our own. Interpretation, 
however well it may fit, can not prove it to be true. 
 
Fre d’s theory tr es to ex l    the  sycholog c l  rocesses, wh ch le d  eo le to t r  to  
religion and also compares obsessional behaviour with the religious practices of pious people. 
We did not draw on Freud's theory to analyse our interviews as this would involve to analyze 
our interview partners in a way which might have to recognise pathological behaviour. 
Moreover, Jung's theories seem to contribute in a better way to the aim of the project which 
was to examine the changes in the people's lives and the effects that spiritual experiences and 
religion have on them. We were left to compare Freud theoretically with Jung and our 
outcome is that both recognize that religion or spirituality might be a way to cope with 
problems in people's lives and has consoling aspects. Still, they essentially differ in one aspect 
which is the conclusions they draw in regards to the question if religion is necessary and 
helpful. While Freud thinks religion and spirituality are not necessary in people's lives and 
they should rather turn to science instead, Jung recognizes people's need for spirituality and 
thinks it is important and highly valuable. It is also interesting to note that Freud does not take 
95 
other religions than the Abraham-religions into account. This could constitute for arguments 
that his theories have limited scientific value, as they solely seek to explain the psychological 
workings of and in a monotheistic religion.   
 
For future research, we would suggest to interview non-spiritual people to discuss the 
question of the need for spirituality further. Moreover, there is much more information about 
archetypes and the Jungian theory that can be examined and included, i.e. Lionell Corbett and 
other Post Jungians. Moreover, in further research our method should be validated or tested 
on reliability or future research should be conducted with a proven technique, i.e. grounded 
theory. 
 
Spiritual experiences remain an interesting, yet broad topic. Scientists are facing a 
vague, subjective and difficult field of research since it is also intertwined with religion, 
church, belief and also philosophical questions of epistemology and ontology. An 
interdisciplinary approach which includes religious studies, philosophy, various kinds of 
psychology (social psychology, developmental psychology, depth psychology, etc.), 
sociology and more would be the perfect base to voyage spirituality scientifically. 
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Appendix 1:
Transcribition of the interview with the Shaman
Date and Place: Interview from the 10th of November 2015, Christiania (Kopenhagen, 
Denmark)
Topic: Spiritual experiences and ayahusca sessions
Interviewed Person: male, between 25 and 35 years old, shaman
Interviewers:  Mark Rasmusen, Tore Guldbrandsen, Katarzyna Rybus and Louisa Georgina 
Misterek
We were meeting in Christiania in Copenhagen in a coffee. The atmosphere was relaxed, 
nethertheless the coffee was a little bit growded. The beginning of the interview was quite 
easy, we immediatly startet chatting until the shaman entered. This written part is from the
start of the record:
Mark: LSD researchers have done a lot of written books about LSD research like Stanislav
Shaman: Yes, Stanislaw wrote a lot of different books on the LSD research back in the 50s and 
60s, but this guy, Jacob then he’s been like experimenting since the age of seventeen back in 
eighty something and he read the books of Stanislav then did a lot of personal experimentation, 
had a really nasty crash, but through the workings of Stanislaw and one of this Danish 
companions, the guy that translated his books to Danish, like is a  Danish professor in 
Psychology xXX. Ok, well he would be an interesting guy to… he might be some eighty 
something right now. Anyway, he wrote this book, seven hundred pages long and he published it 
in by like a  supername?, because he was like a musician, kind of famous, known public man, so 
he did not want go for, like go out and publicly announce that he is psychedelic drug user due to 
the stigma, like legal issue about a whole thing, but in 2012 he was like ‘’OK, well…If I ever 
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want do something with this I have to like put my name up there, be able to like be…like accept 
whatever comes with it ’’ Right…? A lot of things have happened that way, people just wanted 
come out and announce to the world – ‘well, I do psychedelics and they have done me well’, and
then just been able to tell the personal story. I really see a lot of parallels from this whole coming
out thing like the XXX community back in 70s . Especially they have this one very obvious 
parallel – is like ..what is his name? This San Francisco’s mayor, politician…Paul???? He was 
like on this campaign, all of his campaign workers “those of you who  are the gays and have not 
come out yet, you need to call all of your relatives now and come out”- because like there are… 
like supporters and idea of this was – if you all come out to all your relatives that relative will 
have like connection to somebody who is LGBT, so they will be more  XXX supportive of 
LGBT, because they know somebody, maybe somebody even close. The same thing with 
psychedelics- if you do not know anybody that has ever taken any psychedelic you will be more 
likely to believe the stigma than if you have somebody close to you. I done LSD (00:03:17) I 
have this experience  …and had this significance to me . ‘’Maybe the stigma is not entirely true, 
just entirely, so you open the crack in the official stigma story thing. Yeaa…out of a limb. Can 
you raise a question?
Louisa Georgina, Kasia: What kind of session do you do ? How does the session look like ?
Shaman: The sessions are very different. I know the sessions with ayahuasca. You bring a 
mattress or just like a yoga mat, whatever. You’ll have blankets, blindfolds and just lie in the 
circle with a really deep light or entirely dark, you have blinders of course and the ayahuskietero 
will be like singing these mantras. I don’t remember the name of it right now. Icaros is the Latin-
American name of it. You drink an ayahuasca, you are blessed of plants by a friend ? (00:05:11) 
(how do you call him?) innocence ? or whatever, laid down on mattress and these songs or icaros
or acoustic music will be playing for the duration of the time. People will be urged to try and stay
on the mats with blinders on for all duration of the experience. Then afterwards will be like an 
integrating work where people talk about experience. Mostly like, often the day after …people 
have these experience, then they go to sleep and they have the integrated work the day after. 
Tore: (00:05:55) ?
Shaman: Yyy…well, mostly it will be just in a group , like if you have like specific wishes you 
can of course do the individual , have like an individual approach. So that whole thing is very 
much linked to traditions of XXX ( 00:06:19) people. Then there are more what you call it 
syncocristic movements like something that you have this Brazilian church called  the (00:06:38)
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XXX. That’s this Brazilian church called syncrodime church  and it is like a mixture of 
ayahuasca’s tradition from the travel people from in Brazil and then…yyy…a kind of 
modernized Catholicism. When you go to church and you go to altar you drink ayahuasca. You 
will be doing this every second month, you go to church and to simplify hundreds of other 
people, maybe less than hundreds of people, because it depends on the churches’ sizes. You have 
your small cap of ayahuasca, you will be sitting on your chair in…at Mass, really! 
Tore: is it really light portion of drink. Right ? (00:07:40)
Shaman: No, really….
Tore : How is it work ? 
Kasia: It must be really expensive for the church….
Shaman: Ayahuasca is really cheap. The thing that it is like really expensive when you go to the 
session is…. you pay for the room where you are and the treat- then you have dinner, breakfast, 
lunch and you have all these other  different services which bring the prices from like 2000 to 
3000, 4000 DKK for like a weekend. Right ? That’s why it is expensive…And in syncrodime 
church you just brew a tone of ayahuasca. It isn’t really expensive. It grows naturally there. 
Kasia: In Poland we have Christian religion and I just can’t imagine taking ayahuasca during the
mass.
Louisa Georgina: What’s the goal of them? (00:08:45)
Shaman: The goal is like with all other kinds of communion with God…like you go to church to
commune with a God and you do that by drinking ayahuasca.
Louisa Georgina: That is this connecting experience with God (00:09:00)
Shaman: And it has been done some interesting scientific studies of people from syncrodime 
church, because like. Well, you have people drinking this very strong, illusionated? drink every 
second month. What about their mental health ? and there are some really…I mean…I won’t go 
into details, but it’s interesting what they found...the more….what you call it ? they look more 
like insink and more ordered and there are more other interesting staff you can look at. I will 
send you some links. That is syncrodime.. That is like completely opposite to the church? people,
because people wear blinders, lying down with the fire or maybe with not the fire and there are 
sung these songs/icaros to you and you will be just lying there. At the mass you will be like 
interacting in the mass like- singing sounds and syncrodime the sounds and staff like that..
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Louisa Georgina: so in the one session you are connected or you want to be connected with 
something higher, the outside, and the other session is more deep inside with your inner 
goodness  (00:10:08)
Shaman: It is the same. I mean, having done all these different ways it is really much the same. 
Of course it is different if you just go in, in, in…, but if you just sit with your eyes open what is 
in, in, in is just out, out, out manifest…like psychedelic means the manifestation of the spirit- if 
you break down the word ‘psyche’ from Greek is like ‘spirit’ and ‘delia’ is ‘to manifest’, so it is 
‘to manifest spirit’.
Kasia: Are people coming to the sessions religious ? (00:10:59)
Shaman: Not necessarily. Some people come there just with very agnostic and  maybe atheist 
view and  just kind of does it for intrinsic psychotherapeutic value of that experience. I also tried 
to have this very agnostic perspective myself, but I don’t know …I’ve seen a lot, but I don’t 
know, but I believe very much that humans need to have kind of ceremonies, need like this 
symbolic thing  in our life.. So even though you are an atheist you’ll have clans with what some 
burning ? If you embrace that, embrace the whole ritualistic thing to it, it will probably have 
more effects on you than you just get a dose and lie on hospital bed, but you’ll have effect either 
case. That’s what Stanislav’s works show. But anyway … Those are like two main. Then you 
have like a lot of different varieties of ceremonies in between.. you have like Stanislav developed
a method where they kind of mix what you have in yoga? tradition – you have  mattresses, you 
can lie down on, you have a sitter next to you, you have blinders, and you have also either 
acoustic music playing or you have like an electronic enforced music and you have like the 
personal sitter who will be on mattress  so that and you try to open this therapeutic room that 
every kind of expressing themselves is welcome…maybe you feel like a very big rage from your
childhood like some trauma that involves a lot of rage. You will be like welcome just to try outlet
that. That’s why you have all different mattresses that people connect.. 
Louisa Georgina: How I know that in the middle some healers coming, it is not fine and…
(00:13:38)
Shaman: He does body work on you and he developed this holotropic breathwork, which is a 
non-drug way to induce these holotropic states. The holoctropic is like a word from Stanislav 
meaning ‘holo’ is like ‘whole’ and ‘tropic’ is like ‘movement’, so the ‘movements towards the 
whole’
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Kasia: I am just wondering…have you ever tried not to give some people ayahauasca during the 
session to see if the reaction will be the same? Some people would get some ayahuasca, some 
wouldn’t …(00: 14:16)
Louisa Georgina: Placebo effect 
Shaman: That would be interesting. I haven’t read some studies done that way
Kasia: Instead of ayahuasca give them some water
Louisa Georgina: Group dynamics…
Shaman: It would be interesting, but if the person have ever been drinking ayahuasca before I 
think that he would instantly know..
Kasia: Maybe, he would just remember previous experience and he would just reproduce it 
(00:14:58).
Shaman: Maybe.. It is good idea. I haven’t heard about it, but there are a lot of different ways to 
induce these holotropic states using… you have like Sufism – the dance where you spin and spin 
and spin. That’s also a way to induce a holoctropic states. You have the breathwork from the 
holotropic breathwork- combination of hyper ventilating inducing different breathwork from 
yogin’ tradition. You have these ideas from all around the world how to induce these states.
Louisa Georgina: How do you get to those ayahuasca sessions? What was your experience and 
your intention to such work?
Kasia: How did it happen that you became shaman ?
Kasia, Louisa Georgina, Shaman, Mark, Tore: [Small talk]
Louisa Georgina: I was asking how do you get connected to the ayahuasca sessions? What was 
your approach to this topic? What was your journey ?
Shaman: Well, it all started around 2009-2010. I had a job being sales manager at an electronics’
store (00:00:47). I had an apartment in Valby, just living ordinary life and having all the things 
that we brought up to believe in, including debt and everything. [laughing]. I was kind of 
growing tiresome of being in my position. I wanted to travel…I wanted to get out of this stuck 
position that I felt I was in, but at the same time I was really much attached to all my belongings 
(00:01:29) and the status that I earned or that I had due to my job, my employees and my relation
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to my employer and everything…  I don’t know…Maybe just the whole idea of recognition that 
you were something (00:01:50). I couldn’t get out of it…I wanted to, but I couldn’t quit my job. 
And then luckily the whole financial turmoil got on and I got fired from my job. I had to move 
out from my apartment which coincided with me taking the trip to Argentina. I ordered tour to 
Argentina and just around one month to my departure I got fired from my job, so few days prior 
to my trip to Argentina I had to move out from my apartment. I went to Argentina, climbed some
mountains, came back and I was without job, without the apartment and without any of these 
typical responsibilities. For the first time in my life I felt I had a kind of weird new found 
freedom and having been working straight out of school I had never had that free time to explore
staff. So I wanted to explore and I explored in all different directions. A lot of things, a lot of 
different narcotics, as well. I just bounced around all frinches/fringes?? Of society and 
subcultures…crazy ride! Then the friend of mine asked me if I wanted to try mushrooms with 
him and he told me a bit about his experience…I was like: ”No, it doesn’t sound like anything 
for me”.
Tore: What kind of narcotics did you take ?
Shaman: A lot of cocaine, a lot of prescription pills like uppers and downers and all that kind of 
shit. Everything you can handle on as twenty-one year old, pretty much. 
Then two weeks’ time passed and I was still thinking about his proposal about the mushrooms. I 
called him ‘’Hey, I might want do those mushrooms with you”. So we prepared the whole field? 
And we ate mushrooms.
Tore: What made you say yes ?
Shaman: I don’t know . I actually don’t remember. I just think that maybe curiosity- yeah why 
hell not ? The thing about drugs is that the drugs most people know are alcohol, nicotine, then 
some people know cannabis. Is like you have this two primary drugs and sugar, of course- not 
really considered. Whenever we think about drugs we think of them in terms of drugs we already
know. Why would you wanna take mushrooms ? I mean… don’t just you get more drunk like…
more intensely drunk ? You kind of project the experience you know from other drugs on to new 
drugs. That happens a lot. So I think that it was what initially ‘‘I am fine with the drugs I know’’. 
Then….Maybe curiosity got me “Ok, Let’s try”. And we did it and these six hours went and a lot
happened.
Tore: What was the setting ?
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Shaman: The setting was at friend’s apartment. He agreed to host the evening. He wouldn’t be 
joining, just trip-sitting. He tried mushrooms before. We were in the bedroom having like a tone 
of extra mattresses and pillows, blankets and so on…, a lot of plants and paintings, candle lights. 
Just really, really cozy setting were we could like lie on the floor and not bumped into anything 
hard or anything like that. And I don’t know…I could give report of the trip, but I mean is linkful
– I have it written down instead and that might be better. I don’t know.
Tore: ?
Shaman: But basically just to get it really short. At some point in like first hour or so I had this 
weird sensation and I told my friend that “it feels like somebody is looking in”. I just said as if 
somebody was looking in the window. I didn’t mean that. He just really casually replied “why 
don’t you turn around and see who it is ?”. Really strange two sentences, but I just “Yea…Ok.” I 
lied down on mattresses, I closed my eyes, because that what meant to ‘turn around’ [laughing]
…and the moment I closed my eyes “this I” kind of sees to have any like…[silence] Due to the 
restrictions of language I have to keep you say ”I”, but it is not this I, anyway. But suddenly I 
were in a new life, it is just like getting thrown into the character of the book or a movie. I have 
no remembrance of being the me, the I, Casper lying on the floor. I was just this person and like 
with that person’s memories and just living day to day life. Not just like a weird, random dream 
where everything is a bit soared?- just regular, plane, boring, exciting life and I lived that for 
months and years ..and suddenly this thing, notion came to mind that “something is odd here, 
something is weird, something is not supposed to be…and then the thought came up “ooo 
Yeah…You’ve just ate mushrooms”. And then the whole world kind of ??? itself. I was in a new 
character- new setting, new story, new movie, whatever… and that kept happening on and on and
on- living lives on different locations, different genders, different times. Everything in the past, 
though…yyyy. Really weird- living full lives of people I have no idea of. And every time this 
notion suddenly comes up during the experience that something is odd here, something is not as 
it supposed to be
Tore: And that characters, completely forgot about themselves ?
Shaman: I completely forgot about myself and I completely forgot about the prior experiences, 
prior stories and then three times during the whole six hours I wake up to be me on the floor in 
the apartment and like: “All the shit! What’s going on?!” Like one time I just sit up and I don’t 
say anything and I lied down again and the second time I sit up and I have like the most …yyyy 
what do you call it ? yyyyy…. I had a horror look on my face – like big eyes “All the shit ?!”and 
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I just sit there like an autistic guy bouncing back and forward. And then I say like “How can you 
call this to wake up”, I mean “How can you call it waking up?”. Because I felt like waking up 
from the dream, but within that dream I had lived several lifetimes and like every time jumping 
form one life to another I had this waking up feeling, but then I forgot about it…like you forget 
about the dream in the morning. Right ? I am able to remember this first trip so well because I 
not accidently but I sort of accidentally videotaped it all on my MacBook, because I was like “I 
want to record this”. I don’t know why I had that thought, but I was acting as I was taking the 
picture, a photo view of a friend and mine and we just recorded the video. So I had this video for 
years been able to like re-watched it again and again. It was really weird – seeing myself sitting 
“How can you call this waking up” and then just coming down on the floor again and it all 
snapped again, a new train of existence kind of…and then in the end it is like let go. And I was 
just sitting there yyyyy….comprising it all. Another weird thing about it – my friend had the 
same kind of experience which is like – you don’t have that. I mean….every time you do 
psychedelics people have a new experience and you seldomly have – if you have 
introperspective experience, if you just lie down and go inside, you don’t have the same 
experience. The thing is you kind of have the same as in shared experience- you see like the 
same stories and then at some point in all of those stories we were at this grass field – I mean we,
but it was just me and my friend. But suddenly I was lying on the grass field near the small pond 
and opposite to me was my friend – we were just lying there on the grass stared at each other and
then the whole scenery snapped and we were back on the floor and  just lie there.. like watching 
each other and then all of the sudden we yield the same thing into each other faces like you have 
the saying in Danish “those that whispers, lies”. Instantly simultaneously were yielding to each 
other “Those who whispers, do not lie”- like that small twist. I don’t really know the meaning of 
that thing, but it was kind of synchronistic anchor ? that we did just have the same experience 
within??? experiences. Anyway, then the experiences came and then went and it didn’t really 
changed a lot for me – how I went with my daily life. I certainly was intrigued and I wanted to 
try mushrooms again, but I wasn’t fortunate. For half a year I was like searching, asking people 
“do you have mushrooms?”, “do you?”, “do you”, “do you” and we couldn’t find any. And 
everything when we got near “I got some” they had to leave or travel. Every time just almost got 
and we lose touch of it. So half year went by and suddenly another friend of mine whom I spend 
a lot of time with that summer yyyy …came to me and said “ I have just met this guy, who I did 
MDMA with and now he asked me to ask you if the three of us should go and try something 
called the LSA – its seeds form these Hawaiian baby wood rose plant and they contain a drug 
almost identical to LSD”, is actually the thing you make LSD out of. And I was like “Ok. Is it 
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like mushroom?”, ”Yes, it is pretty like mushrooms”- that what he told us, anyway. I did 
googling I was like ”Ok. It sounds like mushrooms. Let’s do that!” That was the event that 
changed everything, completely – September 2010. Just three of us have taken those seeds, 
prepared them, whatever…having taken them and maybe an hour in we had been  really dousy?, 
just really chilled. Right ? So you sitting in the top of those table, and you have benches and the 
table.
Louisa Georgina: What is it outside?
Shaman: Yes, it was outside and we were sitting at the top of the table, looking up in the sky and
not saying anything to each other, just enjoying the body sensation of the drug. Then  suddenly 
like a flash of lightning the whole setting of the scene kind of changed. Not like visually ? but 
perceptual  ? Something suddenly like odd. I looked maybe a little bit disturbed. They were 
looking at me also. Then I was like “Do you guys also…?” [laughing] and what  have happened 
at that moment was like…. the psyche of each of us was kind molten together or my past was 
suddenly not only my past. I was able to remember staff from my friend’s childhood and David, 
the other guy- we shared whatever we were –our past memories, our feeling in that moment and 
thoughts. So we were just one sitting like opposite to each other having really hard time coping 
with it, but at the same time being really, really euphoric. I don’t know why but suddenly we 
were just ‘’Holy shit”- you cannot really put it into words, because it…and the deep felt of 
unbound love that all people love each other when you strip all the different layers of confusion 
and whatever. We were just in this ball of unbounded love to each other- we were each other.
Shaman: the guy Pactric and I, we spend a lot of times together in the summer, and the third 
guy, I had I mean (..) I actually knew him, but from a few years back and i haven't had any 
contact since then.. ehm, but remembers this quote by Will Picks, that says something that turns 
out like: "we are all one conciousness, experiening ourself subjectivly, there is no just thing like 
death, life is just a dream and we are the imagination of our selfs #00:21:08-1# 
Mark: Its the exact quote, not something like that. (Everybody is laughing) #00:21:16-1# 
Shaman: I can see the quote on a intellectual level, that yeah ok that can be the same life force 
biology, whatever, energy, physics.. bla bla bla. But at that moment, it was something abstract, it 
was really real. That I am you and you are me. We have acces to all this, to all  of us. So that 
really changed everything from that day on, and the four months, a kind of initiativ/tory?process.
We did all of this classic psychodelics. If you explain the experience/periods to the people 
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regularly, (is laughing) it sounds bad. Like bad shit concentrate. If you count the days of that 
time, we were under the influence of something besides cannabis, which were daily. It would be 
like every third/ fourth day.. and I come to learn, that in some Ayhuasca traditions.. the first time 
you do Ayhuasca, you have to do three consective sessions, whithin like a ten day time. I mean, 
in that time I knew nothing about shamanism, I knew nothing about spirituality. I had never been
interested in religion or anything like that. Besides the point of different triangle to disproof it 
trough science. I mean, I was really an agressive atheist trying to even, like kind of  bully 
religious people, how stupid are you believing anything trancendent or whatever. I remeber it. 
And then  just this experience suddenly turned, turned the bowl on me. Now it was happenening 
to me. All these mystical experiences, we just un (.. ) themself on me we (..) we found a recipe 
how to make Ayhuasca, we ordered the ingredience for our own Ayhuasca, trink it by our selfs. 
Started to grow Mushrooms and (..) did the LSA, did Mescaline, we did unsupervised. Just the 
three of us, because felt some kind of.. we need to, we need to go deep in this. I mean, we all of 
us are an urgent call, that we had to go with this and see were ever it took us. Never did it feelt 
like, we were hasert?!, with our actions, everything felt extremly commen and natural. It has.. 
yeah of course. It has normal. And it was in that period, were I had a kind of had a colic in that. I 
didn't know where or what to do with anything of this. I just knew, that this would going to be 
some place, some kind of crucial role in the rest of my life. And yeah, just involve from than, 
period on, and then across them I found Terrence Mc Kenneth, this guy that talks a lot on ... 
#00:24:58-4# 
(We were talking about the name of the author and that I should write it down. #00:25:08-2#)   
Shaman: He is an ethnobotanist who wrote his thesis on shamanism and I dont know anybody 
that ehh the thing is, that he talked about it. That he had held up a shift (..) of lectures through 
like the eighties and the ninethies and through the first time, I suddenly met this guy that talked 
about stuff, that I had experienced personally, but that I found no where else were I looked  and 
talked to people and they were like. Ok, you are loosing your mind! Those four months, those 
four initiative, initiatory months were really hectic, on like people in my social life. The people 
who knew me before, all of this happened, where deeply scared, I can see that like, the,  in the 
behind side, and a lot of people, that had to, to, to take a stand of like, we can't deal with you 
right now. This whatever you are going through, we cannot have anything have to do with that, 
my, like close family were scared shittless, when I came out to that. Like 3 months in to this 
process, my parents didn't know anything about it, but I know, like a sudden urge to, just come 
out, I had to come out. Come out again. And to tell them, I am doing this, because of this and 
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that is what it does to me. My parents had no experience of themselves, were always, a lot 
worried. Theres only knew the puplic reception of these things. Today they dont, I wouldn't say, 
they could do it, but they reached the point, where they accept it and were there are curious about
it. When I'm saying, oh I am going to the Ayhuasca Ceremony or I am hosting this Ayhuasca 
Ceremony, they say ok, have fun. They will ask about it, in some. I mean. Of course, their will 
still be big concerned, I mean so many years of conditioning. You dont just clear away in a step.  
#00:27:44-9# 
Louisa Georgina: What was the point of that they accept it and they didn't say: Oh you are 
getting crazy, your are stupid. What does it make, that they accepted you? Or what was the 
turning point, that they realized everything is ok..? #00:27:59-0# 
Shaman: it was the openess.That I came and I was prepared to talk to him. And of course, I had 
a lot, I had (..) a which and I could like take all of the different concerns stigmas. I could they 
this I not true, this is not true either. And I point to, what was the different cultures. I came 
prepared to my parents. I think I was 14 or 15 when I was bisexual. Now I consider myself more 
pansexual, but whatever. But I think the whole thing about like having to remodel that new of the
son, they already had been  free condition, to accept that, what they thought is not what is. I think
maybe that has played a role. I don't know.  #00:29:03-3# 
Louisa Georgina:  and did you ever think about: Oh I am getting crazy? Like schizophrenia or 
psychosis? That you will never come out of this movie? #00:29:10-7# 
Shaman: Oh yeaah. well yes. Mh yes and no. We did talking a lot of things in this group. And 
also with people we met on the way. We just telling ourself a fairytale, is this just some sort of 
laying that we put on our selfs? And to justify to getting high? I mean you have to have that self 
critical perspective. Because otherwise you just be.. yeah that my opinion anyway, that you have 
to stay sceptical. I mean I had have only those, oh my god, are I am coming ever out of this 
scene? Like, within an experience, like within like a concert.. have I done it now. Have I put it so
far, that I never got to go back. Oh no, I am back. Ok. #00:30:34-0# 
Marc: Do you anything active to get out of this state? #00:30:35-7# 
Shaman:  Yeah. Today I found out some methods to ease that, when its happens. Eh, but back 
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then, when it happens the first time, I didn't. We had this intuitive understanding in the beginning
that, if you just stick with it, it will be ok. I mean, I think we had this in almost tend almost to the
religious belief, that life is good. And maybe, it vary in that position. What ever we are adults 
and free obwilling and all the way. It will work out. It will always joke. Everything will work out
just fine, because we are still here. I mean largefully as a society we will like underurge. Just 
have trust in the process. Things are envolving and things are moving and  #00:31:59-6# 
Marc (I dont understand his question.. #00:31:59-6#)
Shaman: I dont know men. Its like to say, that life is good. Is meaningless to me. Because life is.
And then, we put on values, like we say, this is bad, this is good. But really, all this life is. And.. 
#00:32:28-8# 
Louisa Georgina: Did you have this view before, these experiences? #00:32:30-2# 
Shaman: Nooo. noo! #00:32:32-0# 
Louisa Georgina: Is is, or what did change after those experiences? What are your changes in 
your life?  #00:32:39-9# 
Shaman: Shure! well, ehm, I suddenly beyond the idea of ideologies or political ideologies. 
Previously all of these things, to all of this things, probably I had characterized them, as an old, 
trad liberalist, like very far right wing, with all the national thing to it. I mean, I compaign for the
Party windsnar?! i voted on the conservative party and.. #00:33:12-9# 
Marc: This is exactly me! I started.. (Marc is talking about his experience. They are laughing) 
#00:33:23-4# 
Shaman:  So, I went from beeing very far right, looking towards the left and seeing, it is still 
obvisously. I mean, even.. theres a lot of more healthy values on the left. But there is also healthy
values on the right. And the thing is, that, just in the whole idea of the politics crumbled for me. I
think it, changed that, when you see: oh I'm you and you are me! Its so wide, do we need this 
defining blocks where we operate with. In a way, thats like very superficially, like in a very deep 
level, try to all this. I didnt like be, just like, I have to spent convinied Friday night or Saturday 
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night by myself. I feel terrible. Why can't I find somebodyelse to go party with me? I just feel 
like horrible, when ever I was in the position, where I couldn't get confirmation from other 
people. It was really important for me, to have like aceptance of other people.. and..  #00:34:46-
5# 
Kasha: It seemed important, but now its not really important? #00:34:48-6# 
Shaman:  And also I didnt enjoy my own company. I do it now. Too much even. This other day, 
it was. (He is laughing) I looked like on my Facebook, because, what did I post on Facebook 
until 2009, when I reprensented my stuff, when I, like create my profil. It was a cranchip?!. It 
was a totally ..ship. I talk continue strange. I felt so horrible. How I have been this way, how I 
hated people in the buses.. it it felt so unbelieveabel. To looking at my statuses on Facebook. I 
had a lot of unfelt shit in me. I mean, a lot of anger, where definitely projected on people, just 
having no (..) there were only there (..) still weird. That is still really weird. That I had such a 
grunch towards the world at that time. I become way happier and accepting towards everything. 
Towards everybody. Ehm what can I .. #00:36:39-1# 
I don't understand the question... review here please! #00:36:46-0# 
Shaman:  I think this is down town world. This is some kind of (.. ) really mentioned. This is 
still really broad. So I think a lot of it has to do with a sense of knowledge, to be able to be good 
enough anyway.. and haven't been able to pinpoint like dramatic experiences through my 
childhood, like ok this something bad happens here. Cause I really been pleased, I mean, I had a 
really good childhood, when I look back! But somehow I was never satisfied, with what was. I 
mean, how I was presenting myself in the world, how I looked, what I knew, my talents, eehhh 
everything was always not good enough and if you dont  consider your self good enough, I mean
you can go around in that. Whats more extra working, that feeling. Instead of sitting there and 
cutting myself, I just hating on  the world instead. I mean there a two options. I mean either you 
cut yourself or you cut the world, somewhere. I dont know, that is I mean, a sort of killdown. It 
felt out a lot #00:38:23-9# 
Tore: Is asking something, but I dont understand it.. Experiences yourself or? #00:38:43-1# 
Shaman:  I think this combination of both. The reflections come as a result of the experience. 
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But I can like breaken even through. The classic psychodelics, the experiences the comnpany, 
they created a equal logical ehh, well, worldview. I became more accepting towards the world, 
the diversity, my connection with nature. All aspects of nature. Like plants, fun guy, the water, 
the wind, animals, insects what ever .. that, all of that cruel intense me my psychodelic 
experiences pushed me a lot of this selfload issues out of the way. Besides my experience with 
ketamin. Which is not necessarily considered at a classic psychodelic. It is considered as 
assoziative. That it seperates the mind, the body. In my experience it is fantastic to do like 
introspective work. What it does, it dissoziate you with what is you. That also means, that those 
selflaughing feelings and thoughtspatterns and stuff like that, it also dissoziate you. With those it 
is alble to.. (..) methaphorically holding on these patterns or feelings or thoughts. I like ok, this is
not me. Why do I have this like an object, like turn it around and see ok, this is no dream and 
anything is good. Then put it away. I felt like making peace with it. A lot of it had also to do 
with, many experiences, a  lot if the different material I read, and that was expoused to in the 
same a lot of difference psycho theories, models and methods, that was also contributing. The 
dug experience for it self, it was peeking, through couriosity towards those objects, then reading 
up on those subjects, gave me something new in the year.. in my rockbacks. When I went back 
for another psychodelic experience. I had new ways of looking as stop. I mean, it is all the way, 
it is all time.. #00:42:02-7# 
Yeah interplay between like the experience itself and and the preconditioning I was forgetting 
myself when I was not under the drug. So I mean, a lot of that plays together and it also does that
mhh like it is supposed to do, when that you have like a psycho (..) session, which is assisted by 
psychodelics, I mean you are supposed to have initiatory conversations with your therapist, then 
the experience, then a lot of integrative work with it. And then maybe a new session, what you 
have to, you have to like make these like thesis, antithesis, synthesis. You have to like move 
constantly between that, because an experience will so faith over time, if you don't work with 
this. #00:43:03-2# 
Kasha:  Have you ever try different methods of getting conscious? Like meditation, sufi dance? 
#00:43:08-2# 
Shaman: Yaa. I ever tried. I tried a little sufi dancing. But yaa. I tried like a lot of different. The 
holotropic breath work. I've been doing Yoga for years now. Meditation. Ehm I mean, I see all 
these different methods as complementation to the psychodelic experience. But I can't really, in 
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my own experience anyway say, that they are sufficiant by them self, a kind of. You can do Yoga 
for 20 years, without ever having a so called Kundalini rising or mystical experience. Or maybe 
you don't need those mystical experience. Maybe its not you are aiming towards, but all of these 
different methods, thats have like this mystical nature to them. I mean meditation to reach 
Nirwana or Somali or whatever, they can be really good to calm the mind, to arise generell 
awareness in your daily life. But I kind of see them as tools to be used with something, I mean 
all this mantra, yantra, tantra  or what ever. You have different methods, if you combine them 
with psychodelics. You have these tools, with suddenly become power tools. I mean you 
suddenly electrify the tools. And having. I didn't know anything about this mantra. And ehh, I 
didn't know anything about mantra, before an LSD trip, were I suddenly remembered somebody 
saying to me, long time much before: If you are ever in trouble, remember these 4 words. Which 
were these 4 word mantra and I tried to google it our youtube them. And this mantra song came 
up. And while, its really difficult to say, I hadn't been introduced to mantras before. Probably you
sit around and you kind of like exite yourself I've been going to like to mantra, singing 
afterwards, while not beeing under the influence and shure you totally exite yourself sitting 
around in a circle, you singing loud. That embraces you, to become exited. To become somewhat
in your (..) age but it has not beeing to do, what the psychodelics kind of do.  #00:46:00-3# 
Louisa Georgina:  Yeah. And whats the reason, why do you give now such sessions? #00:46:10-
0# 
Shaman:  Mhh. Because I want to give that gift on. Yeah. What, I mean, what did to me. I wish 
everybody can have that opportunity to choose that. I don't  necessarily believe that everybody 
had to. And I think even in some case it might not be ehh.. good for everybody or anybody to a 
certain time in their life. I mean they.. but I want it to make it available. It was not available to 
me. We couldn't go to a session, that was organized, we couldn't tab into a tradition, that was 
available. We couldn't be introduced, educated, informed, we just had to do pionieer stuff, 
experimenting on ourself. And it went good. Luckely. And for some people it went not that good.
I mean, we, I think our little triangle were lucky that we had really good conditions, from like 
our childhood. Interlectual. We had these really nice conditions to deal with it, but I have also 
known of people, that had lesser or less good conditions or whatever, that tries to not really run 
away, trying to do psychodelics, but they take  #00:48:11-4# psychodelics in an unfacilititated 
way a along side other drug abuse. So I mean, its the thing, that most people will always say that 
psychodelics, it can not be abused. Who is the fat, by them selfs. Of course they can not. they 
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will trough you of the train. But, if you are using before hand and maybe you try psychodelics, 
just a little. You were be abusive on the, using drugs on the side. We trying, the longhal no. Yes, 
people with a abusive tendency can surely try also psychodelics. Ok this is this, a exit or a relief 
from me. And in itself they wont be able to taste psychodelics again an again and again, but if 
you are in an not so balanced state of mind. You buy yourself something like, lets see, some 
LSD. It can be really trubel some. So I mean.. #00:49:33-3# 
Louisa Georgina: Do you still participate in such sessions? #00:49:39-8# 
Shaman: Yaa!  #00:49:39-8# 
Louisa Georgina: Or is it that you say ok, I reached one stage, I dont want more..?  #00:49:44-
2# 
Shaman: Noo noo. I dont really believe that there is a state. Everything is fluent and in that way,
I still have a lot to work with whinin myself. And  I have a lot of different things that 
psychodelics can be useful. Like for my own behalf, but sometimes in a session you will be 
writing  a long the train. Maybe sometimes you have been taken the same dose, and other times 
just the (..) they drank the Ayhuasca and we were just facilitating, playing music and all the stuff.
#00:50:41-7# 
Marc: What we talked earlier, you eehh mentioned that it was a symbolic life or you have 
symbols in your life. Why do you feel like, that it is important? Or other people have that. You 
talked about why it is important for you and what it feel, for other people it is important.  
#00:50:58-0# 
Shaman: The symbol, I mean, I think I said that in regards to create a ceremony?! #00:51:03-4# 
Marc:  Yeah exactly. The ceramony!  #00:51:07-5# 
Shaman:  I think it plays into very deeply psychological. In some places archaic, that when, I 
mean, what life is, I mean a story. We tell stories that we live by. And when we go in to a 
ritualistic ceremony, you also tell a story. And how you tell that story, that influences how the 
story is gone to unfold for you personally. Ehm so thats why I think its important to have some 
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kind of ritual  #00:51:48-7# when you go in to the ceremony. 
Marc: Because it is a different story, you used to play in?  #00:51:58-5# 
Shaman:  Yeah, because it creates a narrative. And maybe a narrative that is different compared 
to the one, that you have in your daily life. Were you are beeing per (..) as a discret, seperate 
individual in the world. And all the rest of the world is something external to you. That you live 
in systems, that we inforce seperate to leave, that you are in competition , with everybody else 
around you, that you maybe walk into the ceremony with. If you are laying, lets say 12 other 
people on the floor and somebody has a hard process, like illing, screaming, then suddenly, their 
are disturbing your process if you view them as something separate from you. And their 
experience as something seperate from you, you might be more likely irrited on the person of 
you. Why are you disturbing my little bubble of experiences. So by trying to create a different 
narrative going into the experience, you can maybe suburb a little of laugh. You always be, a 
little of condition, you think he is really bothering me now, because he is so, he takes up so much
space. But maybe we are so lucky the narrative we are played into, will play into the: Ok well, 
thats his process, that is also a part of my process and maybe that will be able by buy that and 
will be able to you to kind of let go of the irritation. Having not create narrative before that, you 
might not have that little back voice. Maybe you will, I mean, why not try to create the narrative 
before that. (..)To subword problems like that.. ehm, in generall I think that due to the fact, that 
we in our society largely live like the story that the (..)describe like seperate beeing from teh rest,
I think its. i think the psychodelic or the religious experience itself can be really healing, towards
that story, can be really creating a small conceptual change of the story. In due to say, a story of 
mine that is more a long the line of we are in this together. Or I am you and you are me. Or like 
creating just the life conditions for not beeing aggressive or irritating or expecations of them.  
#00:55:11-8# 
Mark: And that then follows people into their daily lives then
Shaman: Yeah, that's pretty much what, I mean, that's what my own experience tell me and the 
experiences of the people I talk to, the people that comes to the ceremony. But also, what the 
more scientific studies show like, the studies from John Hopkins University that plays into like, 
okay, these fourteen people they studied in 2013 or 12, it was the most meaningful experience in 
their life, and even their relatives witnessed a positive change in their personality, which lasted 
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more than those 18th months that they conducted the servey, so it probably continued further 
than the 18 months. So, even the studies points towards, like, it creates positive changes to the 
personality of the subjects that is lasting. It is not only like: okay, you'll not only have a good 
week after that because you'll be remembering what a good time you've had, just like when you 
come home from a vacation you're like "Wuh!", and then "aww..", so there's not the same 
coming home "downer" as you get from a vacation.
Tore: Just out of curiosity, have you seen people having negative experiences with psychedelic  
substances and rituals, with an approach to... like, so it seems like this study that was conducted 
shows that people have a positive experience, but are there also like negative stories? (56:59)
Shaman:  Yeah! There is, I mean, we have to like really create a line in the dirt here: Yes, there 
are people who commited suicide and people who have done horrific things post to having a 
psychedelic experience, but, what is the common things in those stories is that most of them have
been given a psychedelic drug without their knowledge. In Frederiksberg, you have the stories 
from the 70's where a doctor gave his patients LSD without their knowledge, and they were 
fixated in a room by themselves in a basement, and many of those people had like very serious 
mental breakdowns, and only very few them are alive today, a lot of them commited suicede 
because they had horrible experiences... SO yeah, of course you can have very bad exerpeinces 
when yopu are exposed to these king of drugs under "not ideal situations". Like, a lot of people 
who come into psychiatric, ehm.. ward?... what you call it? Yeah, anyways, they would have 
taken the drug at a party or something, and they might not have been mentally prepared for what 
this experience could involve, I mean, if you  think popping some LSd or some I-25, and think 
it's just going to be like when you smoke that weed sometime, and you suddenly have this world-
changing experience or maybe just a really horrible hallucination. The thing itself can be scary, 
because suddenly the visual circus of things changes, I mean, we are so visually oriented, and 
when that suddenly changes a lot, it can be so bad, so bad, because you are not properly prepped.
(01:00:00)
Tore: Why do you think your circumstances were ideal when you took mushrooms the first time,
since you did not know so much about it?
Shaman: No, I knew nothing about it... I think what made my circumstances a bit more ideal, 
was the fact that we did it in a quiet, ordered circumstances at home, not under the influence 
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under other drugs, under supervision... (Mark: not even a little weed?)...  Sure, yeah. I mean, we
didn't mix like, I mean, if you mix alcohol and strong drugs, it gets really bad. It can also happen 
if you take huge amounts of cannabis meanwhile being on a psychedelic drug, it can also be less 
than preferable, because there is like this thing about cannabis and paranoya, and paranoya don't 
play well with psychedelic drugs. (01:01:28)
BREAK
Kasya: you know what, I really think you should write it down, just write a book, because many 
people look for a spiritual ways and they can't find themselves in a way of the church or (..?) 
Shaman: I've started writing this book. It's called PSychedelic science and spirituality, and then 
it's a play of words in danish, its ehm, an unholy trinity. En danish, en uenig tre-enighed. 
Because, if you just take psychedelic and put it into a framework where people are very 
superstitious, new age, pseudo-scientific, you can, it's not as... beneficial, as they do have the 
more scientific approach to it, where you have like sceptical, maybe agnostic view to it, maybe 
you have like, maybe you're more into theories of psychology, theories of neuro-psychology, and
if you have like, if you have a framework that is based on science instead of pseudo-science or 
new-age-beliefs, you'lll be way more beneficial with these things. You know the neuro-scientist 
called Sam Harris? (Kasya: Mhmm)... He wrote this book called "waking up", and it's really 
nice. It's like a sceptical, scientific approach to spirituality, like an agnostic, or what do you 
called it, atheist. But he believes spirituality is important.Becausem spiritiuality can be a thing 
where we don't have to put it into gods or deities. Spirituality can also just be connection that we 
share.
Kasya: In Poland you have only two ways of dealing with your spirituality. You can go to 
psychotherapist or you can go to church. There are some people who have a hard time finding 
something else. In Poland, it's a very traditional country, so you know, it's really hard to find 
something else. (01:04:25)
Shaman: What I also like about psychedelics is that it kind of cuts out the middle man. I mean, I
know it's kind of paradoxical when we talk about ceremonies because there'll always be a 
Shaman. BUT, you have the ability to cut out the middle man, and that is really what is 
(proliferating?) about psychedelics is that, if you are going to promote a spiritual or religious 
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approach it has to be totally democratic, which means it has to be available for anybody. Even 
the traditional spiritual systems like Yoga can be very elitist. You have to do these practices for 
years and years and years on end, and maybe you'll be rewarded or you can go to the church and 
pray and pray and you pay and whatever. You're not guranteed anything. Well I'll give you one 
tap of something, and it will put you there, on the money - it delivers! And that is what all the 
other traditions don't. They don't nececarily deliver. For some people they do, but this it will 
deliver. If it doesn't work the first time, it will the second. 
Kasya: Kasya asks a question I can't hear... Something with lights, music etc.
Shaman: That is important, but it is not.... it's not a nececity. It plays along the term of the 
experience, and it can strenghen the experience.
Kasya: Some people liek you take drugs and then just stop and not take it anymore and is fine, 
but some people really become addicts, so you know...
Shaman: Yeah, that's the problem with the typical party drugs. But anyway, without going too 
much into it, the science of addiction is the old view (Mark: it's not the drugs.) Shaman: huh? 
it's not the drugs that make you addicted. The thing is that you can have an addictive personality 
that... that comes of of being neclected as a child. If you have that addictive personality you'll try
to find whatever you can to create either relief or connection, and everything can do that... sex, 
work, drugs. (Kasya: something with food..?) Shaman: Yeah, exactly. 
Louisa Georgina: Is there people in your sessions where you say "Uhh, i don't want it anymore, 
the sessions with you or people who comes on and on and on and then you say stop, or do you 
set a limit sometimes"?
Shaman: I haven't had that experience, not to say that it couldn't arise. But I haven't had it yet. 
Maybe ten years down the road, at the moment no. And I think that have a lot to do with the 
integrative work we do afterwards. Or maybe also just the crowd that is attracted. I mean, I think 
it also have a lot to do with that of course (Mark: It's not junkies..) Shaman: No, no, because I 
mean, the junkies don't want to pay that much and go trough the turmoil to get a high, right? And
then again, it's a high that won't be pleasant if you're in that state of mind, then it'll be like 
showing you all grim faces of your habbits, and kinda not forcing but heavily suggesting you to 
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change your ways, right? 
Tore: Ayahuasca is kinda like a review of yourself.
Shaman: Yeah, I mean, Ayahuasca means the whine of the dead. Ehm, I don't know, in one of 
the tribal languages. And what it really does is that it confronts you with your mortality in some 
regard and you know all of these stories with near-death experiences where life passes by, and 
sure, I mean, you really get to review aspects of your life that needs reviewing. I mean, you don't
necesarilly get a flash of the whole of your life, but if there are some (flacks??) here and there 
that needs to be tendered, it will be like "uh, you need to put some awareness into this". Maybe 
just one at a time. 
Tore: Can I just ask, I think it would be very nice to dig into the whole ritual shamanistic 
ayahuasca kind of thing now maybe, in this part of the interview, I don't know what you guys 
feel like. Like kinda like (music plays...) 
Mark: But the actual ritual, we are not going to use that for anything, are we?
Tore: No, but I think it could be interresting to go into (loud noises)... It could be interresting to 
know what ehm.. why you got into this whole shamanistic ritual thing and what you work with 
now. It's kind of what we're talking about now but maybe stuff like this...? (Mark: Yeah, ask 
away) Tore: because it was kind of what our conversation was building up towards I felt like in 
the beginning. (Something with it being useful, apparently something we had already discussed.
WE'RE DISCUSSING WETHER WE SHOULD STOP OR NOT... :) (01:12:06)
Tore: *NOISE*... how you got into shamanism and ayahuasca, because you mentioned that you 
and your friends brewed ayahuasca yourself (Shaman: yeah.) and you managed to do that and 
have experiences with it. Maybe we don't have to go into your experiences with it, but maybe 
you can try to explain how you got involved with the whole ritual shamanism and how you can 
to the point in your life where you are practicing rituals...*noise*... from the experiences you told
before
Shaman: Ehm... Well... Starting there in the fall 2010, we brewed the Ayahuasca, learned how to
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do that, and doing the next two years or so, we brewed it a couple of times, ehm... getting the 
recipe better and better and trying to just getting a better brew, because like the first brew was 
really harsh to drink, so just trying to figure out "how can I make a better brew?", so that it is 
more easy to drink and works just as fine, right? Ehm, (Mark: what was the problem?) Shaman:
It was just not pleanant to drink, and that's how Ayahuasca is mostly, it's not very pleasant. That's
the thing about most classic psychedelics are, they are not very pleasant to take, and that's also 
why they're not easily abused.  Ehm, but what got me into doing my own work? I think it was 
actually just some sort of natural progression that... I met more people that were interrested in 
psychedelics and who wanted to do... like, just in the beginning, recreationally trip together, and 
a pattern started to emerge that whenever we came together, either the three of us who initially 
went into this togerther ornew people I would just automatically be kinda put into leading 
position by the group dynamics. I made sure that the dose was alright, yeah, I dont know, it came
very natural to me to facilitate and be a caretaker of the group when we were travelling or what 
to say... and from that it just brewed for new people, people I haven't met before, people who 
wanted to try psychedelics - "can you arrange something?" and like, sure, in the beginning I was 
just growing mushrooms and giving those to people when they were approaching me -  "do you 
have mushrooms?" - "yeah, i can provide" - and then from having provided for a while, I really 
wanted to make sure that people, i mean, if people wanted to, I would trip-sit, but otherwise I 
just provided in the beginning. And then, yeah I think like, I don't know, it just naturally 
progressed into meeting new people at school I was going to at the time, ehmm, they were asking
about psychedelics, asking about if I knew anybody that facilitatet these things. "yeah, like, I've 
been facilitating for friends and stuff like that for a while, so yeah, maybe i can hook you up, 
maybe we can do something together if you're feeling comfortable about that?". And that was 
just the slow progression, "yeah sure, I feel really nice about that", and then it just turned out to 
be facilitating once or twice, and then Ayahuasca, and yeah, it seemed like the most natural 
progression of things to start facilitating for people I didn't know but were interresting in having 
the experience, ehmm. And then of course, then the first time I was suppose to be facilitating a 
session for people I had never met before, it was a new challenge kinda thing, I had to up my 
game. Because when it was with friends we were more loose and we would be playing around 
even though we knew the serious of stuff, but we'll all be in on the game, right, so we'll all just 
be easy and chill about it. But having these new people that I didn't know, it made me like "okay, 
I have to make a setting - okay, so how do we do, what different aspects of the game or whatever
to call it should play into here. Let's have a fire. It warms people, calms people, and it has the 
symbolic meaning to, fire, wind, earth and water, so I played around with the elements, picked 
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up some stuff of the pagan tradition, ehmm, and just like cherry picking from different traditions,
different methods, and see like "this feels like to be a nice hole for me". We have a bit from every
tradition, and if you put that together it feels authentic to me. Because that's the thing, whatever 
session you go to, whatever Shaman you approach, his or hers approach will be different, 
because whatever is authentic towards them. 
Tore: And at this ceremony you were holding, was this Ayahuasca or?
Shaman: No, this was mushrooms at the beginning. Because like, I feel a very close connection 
with mushrooms, ehmm... Ayahuasca to me is more kind of an advanced stage, and I know most 
people will go into ayahuasca as the first thing, and I totally get why. It can be wild, it's easily 
digested by the body, the visuals are not as disturbing as it can be with LSD or other things. But 
to me, DMT, which is the active component of Ayahuasca, is a next level kind of thing. Whenver 
I brew Ayahuasca, it's gonna be strong, because I feel like when you're ready to go into 
Ayahuasca, you need to go strong. And I feel comfortable not pushing, but delibering a strong 
brew of Ayahuasca, because it is so tender. To me it is very animate, so it has kind of it's own 
spirit, it's own personality, and it is really able to take care of you in a very motherly way, even 
though you take a large dose and go really deep, while mushrooms are more this spirit of the 
child. It likes to play with you, but in an unconditionally loving way but still as a child. Like the 
child's innocence. That's why I like to introduce people trough mushrooms, rather than 
Ayahuasca.
Tore: So the sessions you do today are both involving mushrooms and Ayahuasca?'
Shaman: Yeah, well, the ceremonies that I do involves a lot of things, I mean... you can do just a
plain ceremony where you do mushrooms or Ayahuasca, but... other herbs psychoactive or not 
will also sometimes play a role, because maybe they open up different aspects of you, maybe it 
energizes you, ehm... it's really a play, you have a whole lot of things available, and then you'll 
just feel the general state of the session. Do we need anything here? Alright, this person is really 
tiresome or have like a struggle, maybe this ?kanna? will help or maybe the san-pedro will do the
thing. And it's really (Tore: do you like pick certain drugs for certain people like?) 
Shaman: yeah, kinda... kinda. You'll have like a common-ground, maybe Ayahuasca will be the 
thing. And maybe if people have... sometimes it doesn't work. Just like yesterday. Or okay, the 
day before yesterday, ehm... they were nine men, ranging from the age of 30-some to 50-some. 
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And one of the guys had done Ayahuasca a couple times before, he felt nothing. I mean, it didn't 
affect him at all. And he got like the same dossage as anyone else. Normally in that case, I was 
only assisting the session, but had it been my... had I been leading the ceremony, at the end of the
ceremony I would have offered him to smoke DMT instead. So it's like, stuff like that, you 
always customize the approach according to how to people react, what are their circumstances, 
but always in a very gentle way, because when you play with Ayahuasca, you have this 
component being the momo-something-inhibitor, which limits what other drugs you can do at the
same time, but really strictly. 
Tore: Doing these ceremonies, I know for example, if you go to the amazon in south-america, 
they would usualy play around with some elements fo smoke, and stuff like that..... *noize*... 
songs like these (Shaman: Icaros) Tore: yeah, and then also like standing with leaves or 
something and what kind of things do you... do you sing a lot, or?
Shaman: Nooo... I'm not much of a singer when it comes to Mantra's or ícaros... I do a lot of 
preperation towards digital music, so I'll choose... It's a whole engineering job to just pick the 
right playlist, and sometimes you'll have to review your whole work in an instant cause like 
somehow you got it wrong compared to the people that come there. It's like, digital music, but of 
other people singing, so I still use mantra's and icaros and stuff like that, I'll just not be 
performing myself. But I know at that level, acoustic music, it does a lot. it definitely changes 
the game to some of the ceremonies that I've been assisting, so I'd love to integrate that at some 
point, but at the moment, when I'm the only one facilitating, it won't be... maybe with a drum or 
a rattle, but that's it. (01:25:51)
Tore:  I think it's funny because when you look at the shamanistic rituals in the amazon, the 
shaman plays like such an important role. Do you feel like there is a need for a shaman? Because
what the shaman is suppose to do, is guide the soul trough these different dimensions and bring it
back...
Shaman: Yeah, there's a lot of different traditions into that.. In my experience, what the role of 
the shaman is, is only to create a piece of mind. But... and that's why, I mean... that's why I say 
this about the symbolic value of all these things, the rattle, the insents, it creates a setting, a 
narrative, a story with the individual... This is under control, this is a guy who knows what to do, 
it's just a lot of bla bla bla... but it calms the mind of the individual, and if they are not calmed, 
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they are going to have a very hard time surrendering, and a lot of this is about surrendering, 
surrendering to the experience, surrendering to the emotions, to letting go of the backage and 
stuff like that... Yes, it's important, and no it's not important, because if you're able to create that 
completely safe-guarded atmosphere, by yourself, in your apartment, you can go just as far. But I
mean, not everybody is a psychonaut, not everyone is able to create that setting for themselves. 
Somebody needs that facilitasion. And that's fine... it's such a funny play, it is, and some will be 
like "uh, it's important and", it's only important until the point where people can calm 
themselves.
Tore: What kind of preperation do you do for these people, do you talk with them maybe just 
one day before or what is the whole process before and afterwards?
Shaman: It's really different, ehh.. In some cases I'll be talking with people for weeks, months, 
prior... I have this... I have a girl/woman who has been prepping for two years now... two and a 
half years... In the beginning it wasn't prepping, we were at this yoga thing together and I just 
talked about my whole circus of stuff, and she like, "yeah, that'll never be my thing...", and then 
half a year later or so, she was like "can you send me some of those articles and some of that 
stuff", and she has been digesting for that time building up, and for the last couple of months 
we've been having regular sessions where we've just been talking, not drugs involved yet.... 
building up. Because she has some issues, like not psychyatric diagnosis or anything, but like 
abandoned stuff and.. you have to customize it everytime... This one guy i had at a ceremony, I 
created like a very close ceremony with him, one of his friends and me, because he had like 
issues with OCD, so if you have a psychiatric diagnosis and, normally for open sessions, I have 
this limitation that you cannot participate if you have psychiatric problems. Because, I cannot 
take care of that in a room with other people. But one on one, it's a whole other thing, because 
then you can be there, like completely, and that is needed if you have to take care of like deeper 
issues, and that worked really well. We have like two and a half months prior preperation. Then 
we had the experience, and then we had a month or so of integrative work or so. So you have to 
completely be able to customize it to the circumstances. Sometimes, like this weekend, there 
were three people who had never tried it before, some who had tried it a little bit, and some who 
were experienced. And a group like that it's easy enough to be lie "yeah, okay, we'll have this 
open ceremony, you'll come saturday, we'll be introducing to how the ceremony is going to be, 
talking about ground rules, go to the bathroom then dont lock the door, maybe you need an 
assistant to follow you there and bla bla bla, what about foods and what not. That's like the easy 
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but one on one, that is a totally different thing. that is needed, if you have to take care of deeper 
issues. and that worked really well, we had two and a half months of prior preperation, and then 
we had the experince and then a month or so of integrative work afterwards. you have to 
completely be able to costumize the experience. this weekend there were three people who had 
never tried it before, some who had tried a little before, and some who where quite experienced. 
And in a group like that it is easy enough to be like "yeah okay, we will have this open 
ceremony, you will come saturday". we will be introducing them to how the ceremony is going 
to be, some ground rules, like if you go to the bathroom don't lock the door maybe, get one of the
facilitators to follow you there and blahblahblah.
T: how are the participants introduced to Ayahuasca? how have they heard of it?
C: some people are introduced through freinds, through social media. some just want to have this
exotic experience that they read or heard about. some are practitioners of some kind of spiritual 
system and want to add this experience to their whatever and some are just curious or skeptical. 
But people don't come much with issues as such, some of them come with issues that they don't 
admit to themselves, but which becomes blatantly clear through the session and then of course 
you just have to deal with it as it arises. whenever stuff like that arises, I lean a lot on the work of
Stanislav (Groff), how to do bodywork, how to make it permittable for them to let out the things 
that they encounter.
Tore: what would you recommend then?
Shaman: that you create the specific circumstances for people to be able to yell into a pillow or 
punch madrasses or if you d bodywork that you get special kinds of massages that creates 
movement in their energetic system or sometimes you just provide a hand, to hold hands, hand 
on shoulder, just to sit there, and maybe sometimes Groff he works with these 4 stages of the 
psychedelic experience, where one of them is what he calls the "perinatal experience",which is 
experince that reminds you of or put you in a birth situation, where you either reexperince your 
birth or maybe being in a utures or maybe coming out of a birth canal or something like that, and
if people are in those matrixes of the experience, maybe if they are in the birth canal you have to 
simulate a physical experience like that and maybe cover them in blankets or stuff like that, so 
you have a lot to work with there.
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Mark: can you always tell what is going on with the participants
Shaman: with some. for tjose who tend to need intervention it is really kind of obvious, but 
sometimes, like this sunday, it was 9 grown men, so I thought we would have a ot of crying, we 
are going to be having a lot of moaning and groaning, but we just had these nine men lying flat 
on their backs for 6-7 hours, and not a lot of noises where uttered and that was really different, 
because normally you hear a lot of noises, but it was so peacefull. And Jacob, the facilitator, and 
I, where looking at each other several times through the session and we just thought "man, these 
guys are calm", and afterwards in the sharing round, they had all done great jobs, they had been 
living through really deep shit, but maybe just because of the group dynamics, I mean a lot of 
things plays into whether or not it has to be with full power, yelling and moaning. I also had this 
one time at a session where somebody had to really beat a matress, and almost half an hour of 
just yelling for their mother because the mother had not treated him nice in the childhood, so 
sometimes have realle strong reactions and sometimes you have nothing but a little bit of 
moaning but not a lot.
I often experince with men above 30 that they have so much baggage and the way that  they are 
used to get rid of it is through some kind of agression, but we live in a society that don't allow 
agression, so when they are in theis new situation where agression is allowed, they have these 
very strong catalyxing agents within them. It can seem a little brutal. you are thinking "wow, that
quiet guy. Good on you, so good on you.
Tore: tell a little about how the integration work plays out afterwards.
Shaman: the group conversation afterwards will be like a regular sharing, where you are 
welcome to share the things that came up for you in the ceremony. we sit in a circle in the same 
room as the ceremony, we wil be having a talking stick and nobody is allowed to say anything 
while somebody else has the talking stick. It goes on round, but you don't always have to talk if 
you have it, sometimes you can just sit with it and sometimes that is really powerfull as well, just
a person sitting with a stick and not necessarily wanting to say anything, that can be a strong 
message in itself. and other people they tell and tell and tell and that is also nice. after the sharing
round we will have an appreciation round, where you bring up something you have appreciated 
during the weekend, just to try to narrow the mind in on appreciation. sometimes a person wants 
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to talk face to face afterwards.
Tore: examples of things brought up?
Shaman: in general terms, mostly it is about family and relatives, but the main theme that arises 
often is the fear of dissapointment. People often have this thing about being afraid to dissapoint 
relatives, to be a dissapointment to the world. that they themselves are not able to fulfill their 
desires in life. that they are not good enough. Sometimes it is just a bad experience that they 
have to be able to talk about, what scared them about it. I can take a personal one. I went to this 
ceremony once, where I was really scared that I was going to die. Because I had a really strong 
ego death experince, and I had tried that before, but suddenly thistime I wasn't really able to let 
go into it and that really bothered me, so i talked to the woman who was facilitating it about all 
the different circumstances, but in the experince and in my life at the time and what she was able 
to do was put on little pointers, like do this or that. You can't have a full theraputic session right 
after, because the experience has to kind of integrate on its own. The dust has to settle before you
can really make any theraputic work. you will be able to talk about what happened and how it 
made you feel, but you wont be able to go into detail, till you have put it in perspective for 
yourself. You need to have that personal reflection period, because people are very suscebtible 
right after and the facilitator has become an authority figure during the session, so you really 
don't want to do too much work right after, before they had time to reflect themselves
Mark: would this work on heavy alcoholics? do you think that would be a good idea?
Shaman: definately. If you look at the succesrate for alcoholics in ayahusca treatments in south 
america fx, the succesrate is higher than in any other treatment. The founder of AA was a 
participant in an LSD experiment back the 1950´s, and he himself said that LSD should be the 
first step in treating alcoholism. They have done studies in Canada. And there is also the Spring 
Grove experiment, which Groff attended, where the succesrate is almost 100% with alcoholism. 
So I can definately recommend it a lot.
Tore: how do newcomers get involved with this?
Shaman: there are forums on facebook all over Europe and also in Scandinavia. There is 
healingrejser.dk. The magical garden in fredensborg also facilitates events once a month. I can 
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send you a list, that would be easier. but it is really available now on social media all over the 
internet. It is really easy today to find "user reviews". The problem is that all these ideas about 
spirituality is really a magnet for cracks and charlatans and that is really sad, but that is just the 
reality of it, so pick people with good reputations. i can give you a list of some of them. I would 
recommend Jacob in the Magical Garden. He has been taught by Stanislav Groff, so his methods 
are very much like his. So that would make sense. and the whole garden is built with a lot of 
symbolism. Key elements from different mythologies. He is the guy who wrote the book,I talked 
about earlier. Jacob Moth.
Tore: are there any legislative issues regarding Ayahusca?
Shaman: it is really in this grey area, because DMT is not legal, but Ayahuasca is not just DMT, 
it is like a brew, so you have a lot of different circles that practise this openly and none of them 
have had any legal issues. This place called healingjourneys have been in "politiken" in a big 
article, so it is no secret that he does this and the police don't seem to think it is a problem. It is in
controlled settings, we dont create any public disturbances or disturb the peace or anything like 
that. So at the moment there are no legal issues. But i am also a part of a group called 
psychedelic society, that works towards reforming legislations on the topic. Some places it is 
legal, because it is considered a religious ceremony, and we have been talking about making a 
move on that as well, and we have reached this consensus, that untill the police start busting us, 
we wont do anything about it. If the problems arise, we will react to it instead of acting first, 
because if we choose a proactive approach, we might create more of a disturbance. So for now, 
we just fly under the radar, and if anything happens, then we will take the steps. Some churches 
in America have legal rights to use peyote, mescalin, ayahuasca and recently marijuana as well. 
In Amsterdam you have an Ayahuasca church as well, where it is legal.
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Appendix 2:
Interview with the 'Grandmother'
The interview was conducted 5th of November 2015 by using Skype. It started at 6 p.m. and
finished at 7:15 pm. 
At the beginning Magdalena was informed about the main purposes of the interview. She was
really willing to talk about her experiences.
Magdalena is 49 years old woman. She is from Poland. She is married and has got two adult
sons. Recently she has become a grandmother. She’s got her Master’s three years ago. She is
really calm and hearty person. She is a devout Catholic and she attends masses very often.
She celebrates all the church festivals and is the member of  The Association of the Living
Rosary that is why she prays the Rosary every day.
Her grandparents were strictly religious. Her parents were Catholic, but they did not force her
to go to the church, but she really wanted to participate in church’s life. As a little girl she
belonged to church’s choir and The Light-Live Movement called also The Oasis Movement.
The main purposes of that movement is to form mature Christians who wants to serve the
Church, their neighbors and families. The members attend the meeting, where they pray and
discuss different aspects of Christian life.  Few times a year they travel to some places in
Poland to celebrate and pray together. 
Magdalena claimed that there were three most significant experiences in her life.
The first accrued during Magdalena’s Sacrament of Confirmation and the next two of them
took place during the healing masses. Magdalena described them with details. Healing masses
take place approximately once a month and some people travel form other cities to attend it.
During that ritual people stay around the person that want to be healed and honestly pray in
his/her intention. First of all, they glorify God, then they ask about God’s intercession, but
“God decides, what is the best for the person”. During such a mass a priest put his hands
above everybody’s head and pray. “That was the time when I experience this blessed feeling,
cleansing my soul. It was the power of Holy Spirit” related Magdalena. She was a witness of
healing the people from even the worst illnesses. After each mass priest concludes how many
people were cured during the session. The important fact is that he doesn’t indicate specific
person. “After my first healing mass priest said that some people had a problem with the heart
and one person had a serious problem with lungs, but they all have been cured. The mass
attended my mother-in-law and one year later she was diagnosed with advanced lungs’ cancer.
It’s been 5 years and she is still with us – It’s the power of Holy Spirit”. Magdalena added that
she was always curious about the health of people that were healed during that masses and she
was asking the priest, but most of were healthy. 
Magdalena emphasized that to feel the power of Holy Spirit you need to be properly prepared:
”Only person that sincerely believe and is open can experience this blissful state”. She added
that before attending the healing mass you need to clean your spirit by confessing all your sins
and commune. During a mass it is also important to keep your body open for the experience –
you should raise your hands towards the God. 
Then Magdalena was asked where the experiences happen and if they also appear during the
regular mass. She replied that they occur every time during the masses, especially while the
Eucharist  and singing The Holy Spirits’ songs.  She said “the feeling is  really difficult  to
describe, but it is really pleasant, you can feel the holy energy going through your body, the
feeling of calmness”. She has never felt the power of Holy Spirit outside the church, though
she prays sometimes few times a day.
After  that  Magdalena  was  asked about  her  attitude  towards  the  symbols.  “They help  me
imagine the God. I don’t glorify the holy figures, but the church’s design helps me concentrate
on my pray”. There are two very important symbols in Magdalena’s life. One of them is cross,
because 12th March 1982 in her hometown miracle happened: “The cross which is situated
next to the St. Mary’s church was bleeding. It was Good Friday – the day commemorating the
crucifixion of Jesus. It looked as If God was crucified there and was bleeding.... People were
coming  from other  cities  to  see  it.  The  crowd of  people  was  praying  and  crying!  They
analyzed the blood and they discover it was the same blood type as God’s”. Magdalena was
asked where can the analysis of the blood be found, but she replied “The most important is to
believe, not to prove! Faith can work miracles”. Magdalena crosses herself every she passes a
cross and she is really disappointed that her younger son doesn’t do it anymore. 
The second important  symbol  is  an  angel.  It  really  often  appears  in  her  dreams and she
believes that the Guardian Angel is always with her to guard her and her family. Magdalena
mentioned that once she went to the fortune-teller on the party and she told her that she saw
an angel following Magdalena. Although, she doesn’t believe fortune tellers.
It is important to mention that Church in Poland played a major role. She was raised during
the Communism. That time they were taught false information, were indoctrinating. People
were not allowed to celebrate Polish festivals and they were forced to study Russian. It was
not enough food and it was hardly possible to buy something in shops. It was difficult time in
Polish history and people needed hope. Magdalena said that church provided true information,
educated people, supplied them with food, clothes and also organized many wonderful events.
Then Magdalena was asked how did she feel after having these experiences. The answer was:
’I experience feeling of peace, sense of security, overwhelming goodness and I am kind of
free  and  stronger.  I  accept  everything  that  life  brings  and  I  know  that  everything,  even
problems have their hidden purpose. It is like after swimming – I feel lighter and happier !”.
Magdalena all their problems give to God, she accepts whatever live brings, because ,,God
knows what the best for her”. She says that really often the priest during the mass suggests
that we should be thankful for all good and bad. 
As a child Magdalena was collecting the pictures of Saints. From the young age she was
praying about the good husband. Then Magdalena was asked if she ever considered to become
a nun. She said that these thought crossed her mind, but then appear her future husband. She
let the God decide what is best for her and soon she got married. 
Appendix 3:
Transcription –  3rd interview
Date and Place: The interview takes place at the RUC University at the 13 th of December
2015, Roskilde.
Topic: Spirituality and Meditating
Interviewed person: female, 22 years old, spiritual lifestyle
The  Interviewers:  Leonard  Brauch,  Katarzyna  Rybus,  Eugenio  Capulani   and  Marie  Julie
Junker . 
Leo: Thank you for coming and … First of all, it is going to be anonymous for the project, so
there will be no information relating to you as a person and your name won’t be there at all, and
so…yea…anonymous. If you want to get any information about our project when we finished
just message anyone of us and you will get everything you want. Yea…so…yea… That’s all we
need for introduction…I think…yea. Maybe names. I’m Leo.
Kasia: My name is Kasia.
Julie: Julie
Eugenio: Eugenio
The cousin: I think I met you before. At Tore’s housewarming
Eugenio: Could be.
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The cousin: Yeah…
Leo: Maybe we will start with the first question- How did spirituality become an important part
of your life ? (00:01:06)
The cousin: I remember thinking as a child a lot of about big questions in life like: why are we
here? What’s my purpose? But my family is not really into religion or spirituality not even, not
even like goes… They think it’s like mumbo-jumbo as you would sat. It is all. (00:01:29). It is
not really real. So I just pushed it away for like… my entire life to be honest. And then a family
member died and another family member died and my cousin died this year and he was very
young and it made me think a lot of about why it would happened to him ? He was so young. It
made me realize that I need to embrace what is natural for me, what is natural for me to think
about in life, because you could be taken away any day. That’s kind of how it started for me.
Leo. Mhm. Ok. What did you do about it ? (00:02:19)
The cousin: I  started.  I  didn’t  really have like…I had my own thoughts,  but  I  needed like
something that I could put into words. So I started reading about Hinduism and Buddhism, not
because I wanted a God, but because I wanted to have help to put my thoughts into words.
(00:02:35)
Eugenio: Like an explanation
The cousin: Yeaa, exactly, yeah.. and that helped me a lot and I just decided to change my entire
mindset from think very…I might say I was a bit negative in life. Then I just decided to turn it
around and try to think positive and analyze what I felt in certain situations and why would I feel
like that and if it was something coming from me, or from other people.. yea (00:03:14)
Leo: So what did the change of mindset change in your life. Did you experience changes in
different aspects of your life, as well?
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The cousin: Yea. It changed a lot of for me, because… Actually, people started liking me a bit
more, because I seemed nicer and I tried to go a lot more out with people, have fun and I just
grab every day, so this year it was very intense for me, because I’ve done a lot of things I didn’t
used to do in the past, but it makes me feel more alive. You can say that way.
Leo: Aa.. it made you feel more alive.
Eugenio: So you said that your approach like Buddhism and oriental religion, but what did you
do ?
The cousin: Could you rephrase it ?
Eugenio: You said you approach Buddhism and Asian religion. Can you tell us a little bit more
about it..like what happened and what did you do ? (00:04:25)
The cousin: I just started like..I need to bring the Beatles in here, because I am a big Beatles fan
and I am big George Harrison fan and I’ve always liked what George Harrison had to say about
life and everything in general. I knew that he was Hindu and I thought like …maybe that’s where
he gets his wisdom from… and then I bought  Hindu scriptures….and just started reading about
it in general, so you could say it stems from knowing George Harrison
Kasia: Do you meditate, do yoga or something like this ? (00:05:06)
The cousin: I meditate, but I don’t meditate as much as I want to, but it makes me feel calm. It is
not to, for me it is not like to reach something higher, it is just to clear my mind.
Leo: How do you start your meditation session ? How do you do it ? (00:05:27)
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The cousin:  I make sure that the room is like not clotted, quiet and then I just start breathing
slow, I notice my thoughts, but I just let them pass, like not judging them and just let them pass
and then you  can reach the state when you don’t think at all and you close other sounds out.
Leo: Sounds cool. How does it feel like? (00:05:55)
The cousin: It just feels like everything in your body slows down and that kind of helps some,
just well-being, just it is really important for me not to judge my own thoughts and just let them
pass. Because if you start thinking about your thoughts, it’s like a vicious circle, you start to
think about a lot of stuff, just let them pass.
Kasia: Do you mediate at home or maybe you attend any kind of classes? (00:06:30)
The cousin: I used to meditate with my friends, because I dropped out of school and I went to
the school for people who didn’t know what they want to do education wise. And it was a bunch
of hippies and we started meditating together and …we don’t do that anymore, because we don’t
see each other as much, so now I just do it at home.
Leo: How was that like to meditate in a group ? (00:07:02)
The cousin: It made us feel like we had an experience together, we didn’t need to talk about it,
we just knew it was like that.
Leo: It sounds cool. How was it like ?
The cousin: It is hard to explain if you haven’t done it, but it is just a collective sense of calm
like we all knew that we let go some negative patterns
Leo: sharing the experience and stuff
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The cousin: Yeah, because we had the same technique, so we only knew what it was like
Leo: Was it the same technique as you are practicing like now or was the set up different ?
The cousin: No, it is the same.
Eugenio:  Is  there  any like  specific  thing  you do when you meditate  like  music or  incense,
something like special what you do? (00:08:13)
The cousin:  I don’t use incense, because I think it is a very powerful smell, so it distracts me
from what I am doing. I don’t really, I am kind of boring in this aspect, because I really do not do
anything, I just focus on my breathing and  let my thoughts pass by…(00:08:30)
Leo: Did you ever have like a very special experience while meditating ? Something which
differs from your normal meditation experiences ?
The cousin: No, but I think it is because I subconsciously don’t focus on me being able to reach
something higher. I just use it to relax.
Leo: Do you do anything else regarding spirituality ? (00:09:00) You work with it, you read
hinduistic writings and you mediate and…what do you do else?
The cousin: It is funny, because I don’t really, I have thought about how you could practice
spirituality together, but I think that it is very personal thing. It is not like a religion, where you
coming to church and you can see other people worshipping God. I comes like from inside. It is
your journey.. It is like... It sounds bit cliché, but like your own soul is teaching you instead of
God telling  you what  to  do.  And we are  all  different,  so  I  can’t  […]I think  you can  share
experiences with others, but I think it is difficult to have the same journey as others.
Kasia: Are you religious in any way ?
The cousin: No, but I used to go to a very Christian school and they actually drove me further
away from God, because I don’t like being told what to do and that’s what God does. He tells
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you how to think and how to be and ..you know… tells you basically how to live your life and I
didn’t like that., because that’s not the way my mind works. But I am really grateful that I went
to that school, because if I hadn’t I wouldn’t have discovered that religion probably isn’t my
thing.  Then  I  would  spend  a  lot  of  my  time  of  my life  discovering  that,  but  I’ve  already
discovered that religion isn’t for me.
Kasia: Are you parents or family religious? (00:11:00)
The cousin: Not at all. I don’t really know how I found that school. It is like a boarding school. I
can’t remember all of it, but I remember visiting it. It seemed fine, people seemed, people were
nice, but it is just a fact that it was Christian became too much. But in hindsight I am grateful I
went there. (00:11:23)
Eugenio: The same thing  happened  to  me  when I  was  a  kid.  I  went  to  this  like  Christian
afterschool for a great number of years and then they were really strict with the rules, so it ended
up being horrible
The cousin: Exactly, but aren’t you grateful that you kind got it out of that way?
Eugenio: [Eugenio sharing his opinions]
Leo: Was it  also a reason why you dropped out of that school and changed to the boarding
school, the hippie people? (00:12:22)
The cousin: That school was before the hippie people. It is from the 9 th grade, when I was like
sixteen and then afterwards I went to the Gymnasium and then.. It was a horrible place, so I
dropped out and then went to the hippie school and now I am here in my life.
Leo: You talked about your experiences before that you think you can share experiences like you
did when you were meditating, but I want to ask you right now if you want to share some of your
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personal spiritual experiences with us. (00:13:06). Do you have one experience or something
which you really relate as a spiritual thing that happened to you?
The cousin: I think it is, I don’t really […] I have to bring God again. Because religious people
talk  about  their  experiences  like  Jesus  came and told  them something,  but  I  don’t  think  of
spirituality in the same way, it is like a process and I am quite early in my process […] it is like a
journey, it is cliché, but. I think every day I learn to see  something in a new way, in the train I
analyze my own feelings about what was happening and people around me and why I was being
annoyed at the guy shouting in the phone. Like was it something coming from me or from him?,
because it doesn’t really have an effect on my life, so I like to think about that why it affect so
much, you have to let go of the small stuff like to be able to see the bigger picture and that’s very
important to me to learn to do that (00:14:28)
Leo: So, you distant yourself a bit from what’s happening around you.
The cousin: Yeaa, I try to. If I notice myself having a negative feeling about something around
me I try address it instead of letting it affect me. I asked myself a question ‘Why would you let
this affect your day ?
Kasia: I’d love to ask.. When do you meditate ? When you  are stressed or ? (00:14:55)
The cousin: I meditate when I am stressed, but also when I have... I work at the hospital hospital
and I meet a lot of people and I meet a lot of sick people. When I need to like let go of that, just
relax and also be able to be there with the patient, it is, that’s when I do it, but also right now,
because I have exams.
Kasia: How often do you meditate ? (00:15:24)
The cousin: At the moment it is three times a week, I think.
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Leo: What did you find in the hinduistic writings ?
The cousin: What I would do was, I would have the thought about something in life and then I
would go through the books and read until I find something that put my thoughts into words and
I would be  like…I would feel satisfaction with being explained and I would be able to know that
there was an explanation, someone who would be able to put it into words for me and then would
give me piece of mind instead of trying to find words myself.
Julie: Which kind of questions were that you are looking answers for ? (00:16:22)
The cousin: Lately it is been about like being a good person, what that entails and I’ve just been
reading the Weidas, yea. In those just in general about being good person. Because I really want
to know what that means, because it is different for everyone, what they think it is to be a good
person.
Leo: What do you think it is, for you to be a good person ? (00:16:56)
The cousin: Yeah, it is respect for other people, you know, within limits. People are inherently
evil, it is hard to respect them, but just in general, you know, respect for people…Just know that
everyone is like having  their own struggles and respect that, as well. (00:17:20)
Eugenio: I have a question on my mind, but I can’t quite like put it in words. But it is like…I’d
like to know a little bit  more about your relationship with the…Ohh, yyy…I’d like to know a
little bit more about like…how do you feel about like the Beatles and Hinduism. How do you…
what do you like…what do you looking in them ? What do you look for in them? (…) Why do
you think they are important ? (00:18:27)
The cousin: Because I always seem, I know it is a religion, but it is very spiritual in comparison
to Christianity. I think it leaves a lot more of room for yourself to find the answers whereas in
Christianity just  God commanding you to do this  and that.  I  don’t  recall  Jesus ever  telling
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anyone to look inside their soul. That’s why I‘ve always thought of Hinduism as like… if you
leave out all the gods it is actually a very good manual for spirituality.
Eugenio: Unfortunately, I don’t know about Hinduism, but I looked into a Buddhism for a long
while and this kind of thing and so I think I can relate to that sort of thinking and that approach
The cousin: But I wasn’t sure how comfortable I was with the thought of a God, that’s why I
sought  Buddhism,  as  well,  because  there  isn’t  a  God  there,  but  it’s  founder  (some  guy)
(00:19:39). He came from a Hindu family, the Buddhism kind of comes from Hinduism, just
without all the Gods. That’s why I started reading about the Buddhism, as well.
Leo: What can you relate more Hinduism or Buddhism and why ? (00:19:58)
The cousin: I think Hinduism is a bit more extensive in quotes and wisdom about life, so when I
read about Hinduism I consciously like forget the idea that they believe in a lot of Gods and I
relate more to Hinduism actually, but I would never convert, because I can’t believe in a God.
(00:20:29)
Leo:  Interesting…I would like to ask you again about the beginning of your spiritual journey.
This happened this year that or …?
The cousin: It started two years ago, but it really hit home this year when my cousin died.
Leo: When your cousin died. Right?
The cousin: Yeah. He died in a car crash with his girlfriend and he was so sudden and it was
hard to like take in. And again like cliché, but it is a.. it kind of made me think about. He was
only 25, and I am 22. He didn’t think it was going to happen. Was he happy in his life ? Did he
experience what he wanted to experience? Did he think about things he needed answers for? And
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it made me think what if I died tomorrow, what would I like to find answers to and I just started
reading more about.
Leo: How did these thoughts make you feel?
The cousin: How make me feel?
Leo: Yes
The cousin: Make me feel sad that I haven’t done it earlier, but it is easy to blame your family…
if  they  hadn’t  like  laugh  when  I  talked  about  …I  remember  talking  as  a  child  about
reincarnation…if they hadn’t told me like it is bumble-jumble I would have started my journey
earlier, but it wasn’t meant to be.. I am just grateful that, I am not grateful he died, but I am
grateful that I got an opportunity to start now rather than later, because I am still young, so I have
a lot of time, hopefully… to do it. (00:22:18)
Leo: True. Just to resume for myself. It kind of started when you went to the hippie people
boarding school…
The cousin: That’s when I started to accept that it was ok to think like that and we also started
like smoking a lot of pot and stuff and make me… I was still a teenager, so I also had like a
rebellion in me. It made me. I am so grateful for those people. I actually saw them a week ago,
but they made me feel like it was ok to be a bit weird to think the way you think, because in the
end if you not hurting anybody you can think whatever you like. You shouldn’t…It is your life,
you can think what you like, believe what you like as long as you use it for good things.
Leo: So…when you reading religious texts and you find the answer or something you can relate
to. How does it feel like? Does it feel like enlightenment? Does it make you happy or think even
more ? How does it feel like?(00:23:34)
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The cousin: It actually feels like a relive. Sometimes I was, I almost want to cry, because it is
like…when someone puts something you can’t explain into words does a lot of feelings in this
world that has no words to explain them. So when sentence like.. just is spot on what you really
think is really amazing, because that’s not easy to put into words. So, it is a relieve you feel.
Leo: How long have you been reading ? Since two years ago or ? (00:24:12)
The cousin: I bought the books last year, but I really started reading them in March this year,
because my cousin died in March. That was the first thing I thought when I was thinking of those
books actually starting to read them, because of reincarnation that really rings true in my ears .
Just like Christians believe that you come up to the Kingdom of Heaven and see God. If they
really believe that and I really believe that you are part of like circle of  life. In Hinduism you
call it Sansara. And I think that just makes a lot of sense to me, I don’t really question it.. that’s
how it is. It just makes sense.
Leo: Interesting…and how do you start reading ? Do you read every day or just when you feel
like it? (00:25:09)
The cousin: I read when I had…It could be everyday thing that affects me a lot. That makes me
feel like how should I start to process this, then I will grab my book and then I will just turn to
the pages that addresses those things.
Leo: Interesting. So you start with the question and then go into the books and…
The cousin: Yeah. But it is not that I follow the quotes religiously. I might tweet them to my own
liking, so if they start talking about God I have to rephrase it in my head to leave out God, so it
still makes sense in a personal way for me. (00:25:56)
Leo: Can you give an example for how do you change them and what is in your mind after
working with the books? Can you give an example, maybe?
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The cousin: It is difficult, because when I read the quotes and I kind of adjust them ..it is not like
I remember to the point. I just kind of feel like I have resolved the question and if that situation
like pops up again I remember that quote, so it is not I kind of put in the box and pull it out when
I am feeling in a certain way.
Kasia: Do you have any ritual when you read that book ? Do you sit comfortable on a chair or
let’s say you drink wine or something like this or it just reading ? (00:26:58)
The cousin: I make sure I am comfortable and I like some tea and some quiet, because I really
when I read quotes I make sure I read it properly. Sometimes you read and read, but you don’t
get it and I really need quiet, so I tell people like ‘Don’t disturb me, because I really need to get
this’ and I read it over and over until I am like satisfied that I really get it.
Leo: What was the last thing you read or do you have something on your mind right now that
you learnt ? (00:27:38)
The cousin: Actually, I have. But it is really.. It is because. It is…Ok…When you have like self-
esteem issues and periods. I remember like quote from the Weidas like ‘Perfect am I, perfect am
I, it is my mind’. That I am actually seeing it in front of my eyes and I have a picture of it in my
head, as well, because it is like a nice phrase to repeat for yourself to remind you that you are
perfect because you are human being (00:28:22)
Eugenio: Silly question. Is the book in Danish?
The cousin: No, it is in English and Sanskrit, as well. On the page next to.
Eugenio: Can you read Sanskrit?
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The cousin: I would like to, but I can’t. It is like an adventurous.. I can look at the words and
kind of see what it looks like and Sanskrits, as well. So, I may be able one day. It looks difficult.
Eugenio: I don’t even know what it sounds like, what it looks like.
Leo: What does it look like? (00:28:54)
The cousin: Maybe a bit.. I think of Arabic. A bit kind of like that. It is not like our alphabet. It is
actually really pretty. You should google it.
Leo: Yeah. Of course.
Julie: So then, in certain situations you can get these quotes and they help you to raise your self-
esteem or to make you feel more comfortable?
The cousin: Yeah, but not only my self-esteem, but also to deal with situations, but it’s funny
that I can’t like tell you a quote of the top of my head. I have to be in the situation and then it like
pops up in my head and I remember reading about it.
Leo: Sounds a bit like spells.
The cousin: What’s that?
Leo: Spell, like from Harry Potter when they do …[laughing]
The cousin: Oh yeah. It actually is a bit like that. (00:29:56)
Leo: Kind of raises this feeling in you. So interesting. I think it is very nice, that you have the
sanskrit next to it. 
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The cousin: It is important to see how it looks in the original language. I also read french poetry,
where in one page it is in english and on the other it is in french. 
Leo: why do you think it is important?
The cousin: It is out of the respect for the original language. And I know a bit of french. So I 
know that translations aren't always spot on, so I like to see it in the original language, it makes it
more authentic.
Leo: When you think about the last 2 years, you said you changed your mindset to positive 
thinking, and you had people liking you more and you went out more. and you startet also 
reading the hinduistic writings and next to the mindset, what aspect of your personality changed?
what did you find out about yourself?
The cousin: I became more tolerant, respectful, more calm, and I try not to judge people that 
much. I still work on that. We all kind of judge people, when we see them, how they look, what 
they do, but as long as people are not mean to me, I really try not to judge them, cause I think life
is too short to do that, and I know my family has also noticed that I have become more 
respectful, more tolerant, more calm. and my friends have as well. And that I try not to engage in
negative conversations. Because it does nothing good and it helps noone. Helps nothing.
Leo: So what does your family and friends say?
The cousin: They just. They know that what triggered me, reading more about spirituality and 
buddhism, and they kind of support it now, because they say that i have matured a lot, and kind 
of allude to the fact that i have changed my way of thinking, but mainly that i have matured a lot.
Leo: And did you make them rethink their attitude towards spirituality and religion?
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The cousin: I have tried a lot, but it's like they still make jokes about it, but i just keep a straight 
face, when I talk about it, because I really want them to experience, what I have experienced, 
that you can make a major cahnge in your life, if you just stop small things like  trying to be 
more respectful for example, and I would really like for them to experince that, because I keep 
telling them that they have like one life to do this, as far sa we know so far, and I think that you 
should use your time as good as you can here. They think it is too late for them in their fifties, 
but it's not too late, I would love for them to experience spirituality.
Leo: So how do they react?
The cousin: They just say "yeah, yeah whatever..." because I think that they have only heard like
Christiania-hippies talking about spirituality and that's the only picture they have of it, old 
hippies with a joint in their hand. But it is more common than you would think. Because you 
don't have to look or act a certain way to be spiritual. I am going to a normal school now, not a 
hippie school and people are definitely not hippies but I've met a lot of people who are spiritual 
and they don't dress a certain way or act a certain way. I just think it is a stereotype people have 
and they don't want to be associated with old hippies. I dont mind it, but I think that is where it 
comes from. Stereotypes.
Leo: do you think that smoking pot in the beginning contributed to your voyage?
The cousin: When I smoke pot I get really happy and I just started thinking that why should I 
need to smoke pot to feel happy? Why could I not do it with the power of my mind? I want to 
feel like this withut the help of the; I dont think it is a drug, but people say drug, so... in that way 
it kind of made me think how can I achieve this without going to get a joint? I don't smoke  much
as I used to. Maybe once every few months. Where it was every week when I went to that 
school. But I actually feel happy every day now. It is a good feeling.
Leo: How did you accomplish that?
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The cousin: It's a journey. But it is also just the realisation that you are in charge of your own 
feelings. If I can think negatively, I can think positively too, I dont know why people are so 
inclined to think negatively about things, and it is difficult when a lot of people tend to think 
negatively, you kind of get sucke into a black hole, but I keep turning the situation around and 
just thinking what will be will be. I can only do my best.
Katarzyna: When do you smoke when you smoke now?
The cousin: When I'm with my friends, because I have some friends who go to Christiania a lot 
and they always have some, so when I see them, we smoke together, but it is not the whole night,
we maybe share to joints. So it is never alone.
Katarzyna: Do you prepare the place?
The cousin: No. we are very comfortable with each other, we can talk about everything so we 
dont need a setting, we just need each other.
Eugenio: What would you say to a statement that spirituality doesn't really work without drugs?
The cousin: I have never taken drugs. I don't consider weed a drug. I have a friend who 
proposed we did LSD together and I have considered it. I think you have to try it to talk about it.
Leo: What are your future plans? Taking drugs? Reading books? Attending meditation class? 
What are your ideas?
The cousin: I want to go to india and work with abused elephants down there. And I kind of 
would like to take it from there. Now I'm dragging hinduism into it again, but the god Ganesh, he
is like a very prominent god, and an elephant in hinduism is a very wise animal. And I see that as
well and I don't understand why people would treat them bad, when it has been proven that there 
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have humanlike emotions. So I think it will be good for me and for the elephants, if i actually 
went down there to spend time there, caring for them and then I would take it from there, 
because then I could use the situation to learn more about spirituality in India instead of from a 
book in Denmark. More authentic.
Leo: How did you get that idea?
The cousin: I had a period where I thought a lot about karma and how I could make myself and 
others feel better. What could I do out in the world and I tend to prefer to work with animals 
instead of humans, but also beacuse it is in India, because I would like the local people to teach 
me their ways of life. 
Leo: Why animals instead of people?
The cousin: I think it is because I just don't get why people treat animals the way they do and 
people who can, have to counter act evil and that is my way of counter acting evil in the world. 
Some people fight ISIS right now and I'm fighting people who are mean to animals. That is my 
way. We human beings have a big responsibility that they don't have, because they cant think like
us. They can only act on instinct. We have a responsibility to treat animals right. and the world.
Leo: Match between the elephant symbolising knowledge and your quest for knowledge helping 
them in India. Is there anything else you do that relates to spirituality? Pictures or movies 
maybe?
The cousin: The closest thing I get to spiritual music is when George Harrison made indian 
music, where he chants mantras and such, but I'm not really in to full on mantra by indians, but 
he is a nice transition, because he is relatable by being british but he uses indian elements and 
that is a nice transition.
Katarzyna: How does it feel, when you listen to it?
17
344
345
346
347
348
349
350
351
352
353
354
355
356
357
358
359
360
361
362
363
364
365
366
The cousin: I feel that if I start chanting along, it is not because of the gods, it is because I am 
grateful for the music and George Harrison, but it is not to a god.
Leo: Will spirituality always be a part of your life from now on?
The cousin: I hope so. Because I don't have any dreams of settling down and getting children 
and have a regular life, I don't want that at all, I want to travel and meet new people and see as 
much of the world as I can and that is bound to make me think about life. And I think that, and 
no disrespet to people who want a regular life, but I think it kind of stifles your growth to be 
honest, because you have so many responsabilities tying you down like kids and a house and 
mortgages and a car. You don't have a lot of time to find out for yourself how you want to be, 
want you want to see, and that is a big fear I have, to settle down and have children, that will be 
horrible.
Eugenio: Was it always like that? 
The cousin: I never realy wanted children, but I wanted to settle down, but as soon as I started to
read about spirituality, it was like it would kill all my options if I get like a loan and a house and 
children, so now it is not just the children, I dont want to get married, I dont want a house, I don't
want a loan, I want to be able to take my stuff and leave if I want to. Freedom.
Leo: Which spiritual object would you bring on a travel?
The cousin: It would be the vadas, because they have everything I need if I just push out the 
gods from the sentences, it is like a very good manual in spirituality. it really means something to
me.
Leo: Why hinduism instead of christianity?
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The cousin: I don't like being told what to do and that is what god does, he tells you what to do. 
And I never liked god, and I never liked Jesus, and I never liked them telling me how to live my 
life. And I don't like most Christians. I know there are good Christians, but it is like an opressive 
force, and I don't like it.
Leo: Do you think there is something in the Bible that you would also find in the Vedas?
The cosuin: I don't really remember anything in the Bible telling you to look inside yourself for 
answers, it is always Jesus telling you what to do and think. And the things that they say are 
things that you could think of for your self, like don't kill and dont steal, it is not really any big 
revelation, it's just basic ethics, you don't do that.
Leo: Has anybody else inspired you?
The cousin: John Lennon. He talks a lot about peace and love, but he is a hyppocrite, because he
beat his wife and left his son. But I find his personal development interesting, because it shows 
that people can really change.
Leo: What do you think about Yoko Ono?
The cousin: I try not to read about her, but I think she was a bit of a control freak.
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